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CHAPTER I 
INTRODUCTION 
l. The Problem of the Dissertation 
The Eucharist1 is a common for.m of Christian wor-
ship today, and in differing for.ms eucharistic rites2 are 
a·common phenomenon in other religions. The fr~quency of 
the Christian Eucharist as it is practiced by individuals 
indicates it is an important psychological phenomenon and 
should be treated accordingly. For this reason it deserves 
psychological investigation. Within Christianity it is 
often a weekly or monthly event. As practiced in various 
rites in other religions it may be a daily or annual event. 
Analytical psychology3 in particular has devoted att~ntion 
to the importance of this occurrence. 
It is proposed to investigate herein the theories 
of analytical psychology pertaining to the Christian 
Eucharist. In view of the universal symbols and functions 
attributed to the Eucharist by analytical psychology, it 
• is also a purpose to compare the similarities of these psy-
chological theories with eucharistic or sacramental 
1. See the definition on page 2. 
2. See the definition on page 2. 
3. See ·the definition on page 3. 
1 
2 
practices of non-Christian religions or societies. This 
is intended to provide evidence to assist in clarification 
and elaboration of the theories under consideration. Spe-
cific attention will be focused upon the individuation pro-
cess as it operates through the Eucharist and other sacra-
mental rites. An essay written by a counselee after 
termination of a counseling experience is presented to illus-
trate how individuation may function through the Eucharist 
and to provide a basis for a critique of the postulates of 
analytical psychology. 
2. Definitions 
By Eucharist is meant the Christian Eucharist, the 
Sacrament of Holy Communion, the Sacrament of the Lord's 
Supper; it is any of the Christian rites of communion during 
which consecrated bread and/or wine are distributed to the 
communicants. More generally, the eucharist (small 11e 11 ) 
may mean any sacred or sacramental meal or sacramental ob-
servance at a meal or at a religious rite outside of the 
Christian religion; however, if this meaning is used, it 
will be indicated in the text. 
Phenomenology is the observation, description, and 
classification of observable happenings or events which are 
known through experience or the senses but not known through 
reason or intuition; any direct personal experience, or any 
evidence of an experience either in life or in history, may 
be considered a valid phenomenon for study according to 
3 
analytical psychology. Phenomenology dispenses with the 
normative interpretation of events and experiences in that 
it focuses attention upon the uniqueness of experience it-
self. It is particularly useful in attempting to approach 
material without the accumulations of opinions that bias 
the phenomena by various interpretations. It is an account-
ing of the facts at hand or of the first-hand experience 
without judgment. 
Analytical psychology is that system developed by 
carl GUstav Jung which includes a theory of personality 
development~ a theory of the psyche~ and a method of psycho-
therapy. The term is also used in association with a school 
of psychology or a group of psychiatrists who are followers 
of Jung. However~ some psychologists object to the classi-
fication of this system as. a p~ychology when~ as they claim~ 
it is a ~stem of psychiatry or a philosophic system. 
3. Limitations 
Insofar as the sacraments of Christianity are con-
cerned~ this investigation will be limited to the Eucharist. 
Some parallels drawn from mucharistic rites of other reli-
gions will be introduced as supportive evidence for the 
implications and conclusions. 
Analytical psychology has devoted much attention to 
religion and its rites~ perhaps more than has any other 
school o£ psychology. It contends that there is a valid 
organic part and basic function of religion~ the Eucharist 
4 
included, in the human psyche. Psychologically this study 
is therefore limited to the analytical psychology of c. G. 
Jung. Chapters III and IV, which lay down those basic for-
mulations of analytical psychology relevant to an under-· 
i 
standing of the Eu1~harist, are:limited, therefore, to the 
literature of analytical psychology. .The psychological 
limitations will be1 treated within this stated frame. How-
ever, excluding those two chapters, other material will be 
introduced througho~t, as necessa~. 
~ 
~ 4. Previous Research in the Field 
The major psychological studies of the Eucharist in 
the literature of analytical psychology are two books by 
Jung himself. The author discusses in Psychology and Reli-
gion: East and Westl the psychological meaning of the Chris-
tian Eucharist, and in Aion2·the self-symbols of Christ and 
the fish, both of which are related to the Eucharist, are 
extensively documented. Although Aion d?es not deal specif-
ically with the Eucharist, it presents many symbols which 
appear in that sacrament. Many other aspects.of religion 
are discussed throughout most of Jung 1s writings; these will 
be utilized as neede.d. Other than his essay, "Transformation 
1. c. G. Jung, "Transformation Symbol~sril--in:: .. the: Ma~s, u."Psy-
chology and Religion: East and West, trans. R. F. c·. Hull, 
Vol. XI: Col~ected Wor~g {Bollingen Series XX; New York: 
Pantheon Books, Inc., 1958), pp. 203-96. 
2. c. G. Jung, Aion, trans. R. F. c. Hull, Vol. IX: Col-
lected Works-rBOllingen Series XX; New York: Pantheon 
Books, Inc., 1959). 
I 
I 
I 
i 
I 
I 
I 
\ 
I 
Symbolism in the Mass," which is a specific psychological 
investigation of the Roman Mass, there is no other work 
within the confines of analytical psychology that deals 
primarily with the sacrament under considerati6n.l 
5. The Methodology of the Dissertation 
5 
This dissertation proposes to survey briefly the 
hi~to~ical origins and development of the Eucharist in order 
to build a basis for compar~sons with non-Christian eucha-
ristic practices and to lay a foundation for the conclusions. 
Chapter II will be given to this task. Through an investi-
gation of the literature of analytical psychology, the psy-
chological aspects-of the Eucharist will then be noted. 
Chapters III and IV are intended to fulfill this purpose. 
Chapter' V will present some general non-Christian parallels 
to the Eucharist. These comparisons may indicate a common 
psychic basis even though there is reason to find some com-
mon historical bases for the similarities. In Chapter VI, 
an essay written by a counselee six months after termination 
of a counseling experience is presented, since it -illumi~ 
nates and substantiates a number of theoretical points. 
This case material will be interpreted in the light of ana-
lytical psychology in Chapter VI. 
This dissertation will be an investigation of the 
1. Some studies have been made of religious rites from other 
psychological perspectives, such as that of psychoanaly-
sis. ' For example see Theodor Reik, Ritual: Psycho-ana-
lyticl,-studies, trans. Douglas Bryan TNew York: Interna-
tiona:l universities Press, Inc., 1946). _ 
6 
literature dealing with the themes under consideration. The 
purpose is to observe and compare the common psychic bases 
for the religious phenomena presented within this work and 
to provida a critique of the position of analytical psy-
chology as it regards the Christian Eucharist. 
CHAPTER II 
HISTOR~CAL ORIGINS OF THE EUCHARIST 
Jung 1s treatment of the Christian Eucharist does 
not discuss the historical foundations of the Eucharist. 
Whatever the reason for its omission, it is not followed 
here. Any comprehensive presentation of this subject must 
take the origins into consideration; The Eucharist, as it 
is today, is not completely free of what it was in the past. 
Even though the rite has changed so radically since its in-
ception that primitive and contemporary forms of the rite 
could be more easily contrasted than compared, it still had 
its beginning; it still has its history. This history has 
been formative and influential in its development and upon 
the effect which the rite has with~n individual experience. 
This study of the origins should contribute to a better 
understanding of the psychology of the Eucharist. 
Though the long debate continues over ~hether the 
historical origins of the New Testament and the Christian 
Church rise out of Hebrew or Greek soil, it may safely be 
assumed that Hebrew or Old Testament influences were of 
great significance. In some degree most of primitive Chris-
tianity had its roots in the religion and history of Israel; 
this holds true for the Christian Eucharist. Before sketch-
ing the New Testament history of the Lord 1s Supper, it 
7 
8 
therefore becomes necessary to distinguish its antecedents 
in the Old Testament or Hebrew religion. 
This chapter attempts to deal briefly with those 
aspects of Hebrew life which contributed to the birth of 
the Christian Eucharist. As the purpose of this chapter 
is to present background material, this survey of the Hebrew 
origins and the New Testament sources will attempt neither 
to support any of the arguments, nor to pass judgment. Strong 
cases can be built for any of the opposing positions. This 
chapter is presented within the framework of a biblical and 
historical perspective--not necessarily a psychological one. 
The psychological features will be discussed later. 
How did the Eucharist begin? Did it begin with He-
brew practices or rites? There is substantial evidence 
indicating that Hebrew rites provided the historical ground 
out of which the Eucharist grew. In support of such Hebrew 
origins Forsythe explains, "If the ger.m of the doctrines 
and ideas of the Cross is in the priestly part of the Old 
Testament, in the Law, the precedents of the act of the Sup-
........ 
per are in the other part of it--in the prophets. 111 This 
should produce two lines of inquiry. First; some of the 
Christian doctrines and theology of or about this sacrament 
stem from both the Old and New Testaments. Second, the act 
of the Lord's Supper·as a rite, the actual observance of 
the Eucharist, grows out of Hebrew sacred feasts or rites 
1. P. T. Forsyth, The Church and the Sacraments (London: 
Independent Press, 1917), pp. 227-28. 
9 
which may be observed at common meals.l· Since those prin-
cipal Christian dogmas and doctrines concerning this sacra-
ment which have direct sources in the New Testament accounts 
will be discussed in the last part of this chapter~ the im-
mediate concern will be with the second line of inquiry~ 
that is~ with the Hebrew acts that preceded the Eucharist. 
Clark comments: 
In our examination of the New Testament sacramental the-
ology we have again and again cause to note that Christ 
did not create the sacraments entirely de novo~ but rather 
took existing rites and practices and creatively trans-
formed them.2 
There is little doubt that the Eucharist was greatly influ-
enced by the life of Israel. 
1. Hebrew Or;igins 
What then are those Hebrew rites which are most gen-
erally considered to be points of origin for the Eucharist? 
The Passover~ the Kiddush~ and the fellowship meal known as 
haburah are three rites which are suggested to be the prac-
tices which stimulated the rise of this sacrament. There is 
one other practice~ the sacred meal of the now extinct Es-
sene community~ which was located at Quamran~ which could 
be a fourth influence. 
i. Passover 
Scholars holding to the theory that the Passover was 
1. Ibid.~ p. 
2. Neville Clark~ An Approach to the Theology of the Sacra-
ments (London: SCM Press~ Ltd.~ 1952)~ p. 74. 
10 
the immediate occasion for the origin of the Eucharist~ that, 
the Last Supper of Jesus was a Passover celebration~ are 
herein represented by A. J. B. Higgins. His book, The Lord's 
Supper in the New Testament~l is a succinct defense-of this 
position. It is his contention that the Eucharist has a 
direct lineage from the Passover. He says: 
He LJesus7 gave instructions at his last meal with the 
twelve tnat in the relatively short time between his 
parting from them and his reunion with them in the King-
dom of God, the annual Passover was to be observed by 
them and by the community as it grew in memory of the 
greater deliverance than that from Egypt wrought through 
him: this has developed into the Eucharist in all its 
variety of forms.2 
The Passover~ the central sacred meal of Israel~ was to be-
come the observance by which the apostles would remember the 
salvation through Jesus as a salvation greater than that of 
the exodus. This is seen within an eschat0logical hope for 
the Parousia~ the return of the Son of Man~ when the Kingdom 
of God will have its consummation.3 
It is held. that, even though he was mistaken~4 Jesus 
thought that the coming of the Kingdom in association with 
the Son of Man concept from Daniel 7~ would lead to the 
Parousia, which was thought to be not far in the future. 
1. 
2. 
3. 
4. 
A. J. B. Higgins, The Lord's Su,per in the New Testament (Chicago: Regnery company~ 1952 • 
~·~ p. 9. 
Ibid.~ pp. 9-11. 
For a representative presentation of this idea see T. w. 
Manson, The Teachings of Jesus (Cambridge: At the Uni-
versity Press~ 1931). 
11 
The selection of twelve apostles from his disciples indicates 
his belief that the old Israel would be replaced by the new; 
but his primary concern was with his own nation of Israel~ 
whether old or new. The Passover~ as a memorial feast of 
old Israel~ would serve as the memorial feast of the suffer-
ing servant whose return would bring the consummation of his 
Kingdom~ the establishment of the new Israel. 
Though Higgins goes on to present supporting evidence 
for his theory~ it is sufficient to note his idea that the 
Passover was the immediate predecessor of the Christian 
Eucharist. This theory seems to be the most popular one~ 
and Higgins has many scholars to concur with him; however~ 
there are serious objections to this theory based upon New 
Testament accounts of the first Eucharist. There is a con-
flict of dates and chronology; important parts of the Pass-
over liturgy are missing; there is no mention of some essential 
dishes always served at the Passover celebration~ such as 
bitter herbs and sauces; some graces which are not,·omissible 
from the observance are not accounted for; and the order and 
method of serving the meal as a Passover observance is not 
compatible With the New Testament versions.l Furthermore~ 
the various New Testament statements about the Last Supper 
do not agree with each other~ much less with a legitimate 
-observance of the Passover. 
1. Joachim Jeremias~ The Eucharistic Words of Jesus~ trans. 
Arnold Ehrhardt (Oxford: Basil BlackWell~ 1955)~ pp. 57-59. 
12 
ii. Kiddush 
Though it is feasible that the Passover was the par-
ticular celebration out of which the Eucharist came~ some 
students believe that the event giving rise to it was ac-
tually a Kiddush~ the Passover-Kiddush in particular. Kid-
dush means sanctification~ and secondarily sacrifice. In 
Jewish practice it was a simple blessing pronounced by the 
head of the house over a cup of wine at the conclusion of a 
meal~ with the exception of th~ Passover feast~ when it was 
said before the meal. It was not used at every meal but 
was a special blessing repeated at the beginning of each 
feast day or Sabbath. It was used to set off the sacred 
from the profane period~ usually added to a grace after the 
meal making the end of a profane period before the beginning 
' 
of a sacred period.l As it was used by the family~ it was 
"neither a meal~ nor a sacrament~ nor a -sacrifice~ nor ffi.atf7 
it sacrificial meaning~ but it fjiay just a simple blessing. 112 
This theory is more plausible in the light of the 
objections to the Passover theory and does have some strong 
points in its favor~ but too many difficulties arise to per-
mit the Kiddush explanation to stand in its own right. It 
is severely criticized by the fact that the Passover-Kiddush 
took place on a Friday~ rather than Thursday~ which was the 
time of the Last Supper according to the gospels. The 
1. Ibid.~ pp. 21-22. 
2. Ibid.~ pp. 22-23. 
13 
Passover-Kiddush could not be moved a day ahead for the sake 
of convenience. Further.more, the Passover would automati-
cally include the Kiddush, and this does not distinguish or 
set off the Passover-Kiddush blessing from· the Passover it-
selt.l 
iii. Haburah 
The third explanation given as a possible Hebrew 
source for the Eucharist is that of a haburah meal •. Fellow-
ships were occasionally formed for special occasions or un-
common events such as funerals, weddings, circumcisions, and 
·the like. These fellowships, known as haburoth, could be 
held whenever it was considered a necessity, and there is 
evidence that meals were sometimes served as part of the 
observance,. 2 
Before the meal actually began, and before the formal 
serving took place, each individual present would say a 
blessing for himself over the wine, and over each relish 
dish; then he would continue to offer his own blessings over 
wine consumed at the meal itself. Once the haburah meal 
commenced, and the members of the party took a reclining 
position, washed their hands, and said a customary grace, 
then the leader would break bread, saying, "Blessed be Thou, 
0 Lord:our God, King of the Universe, who bringest forth 
bread from the earth." He would eat of the bread and 
1. Clark, ~· ~., p. 44. 
2. Jeremias, op. cit., pp. 25-26. 
14 
distribute it to those present. Further blessings were pro-
nounced by the leader over each fresh dish brought to the 
meal. Hand-washing and the final grace afterwards ended 
.the feast. 1 
Some scholars hold that this type of fellowship meal 
is the most appropriate predecessor of the Eucharist.1 They 
further contend that this meal was the final one of a series 
of haburoth meals which Jesus ate with his disciples • 
. 
This theory cannot easily fit the requirements of 
New Testament accounts either. Jesus and his disciples dis-
tinctly constituted a religious group, but there is no evi-
dence that a haburah was of a specifically religious charac-
ter, nor is the haburah itself a religious fellowship in 
and of itself. Jesus and his disciples were a religious 
fellowship, and were engaged in a religious meal at the Last 
Supper; but although there is some favorable evidence to 
support the haburah theory, proof again is lacking. 
iv. Information from Qumran 
The three general explanations given above have been 
considered the most relevant by scholars, but since the find-
ing of the manuscripts at Qumran near the Dead Sea in l947, 
some new information has forced itself into consideration. 
The 'Manual of Discipline' for the Essene community that 
1. Clark, op. cit., pp. 45-46. 
2. For a very comprehensive treatment of this subject see 
Dom Gregory Dix4 The Shape of the Liturgy (Westminster: Dacre Press, 19 5), pp. 50-76. 
15 
once flourished at Qumran gives a picture of a group of 
people who had many practices similar to those of Jesus. 
Though the suggestion that Jesus was an Essene is not gen-
erally accepted and cannot be substantiated~ there are some 
striking parallels between the Essenes and Jesus. Both 
practiced a principle of brotherhood which was likely "for-
mulated by the Deuteronomists; 11 both believed in the Law 
of Moses for directing the conduct of Israel; both had high 
regard for the Scriptures~ expected the coming of the end 
of days~ looked for the Lord's annointed~ and considered 
conflict unavoidable.l There are several other similarities~ 
but the one which rises to importance here is that both Jesus 
and the Essenes practiced a communal meal. Th0ugh it was 
somewhat like a haburah meal~ the Essenes 1 communal meal as-
sumed a sacramental quality which gave it a clearly religious 
flavor. This is also true of the gospel accounts of the 
Last Supper. 
The Essene meal under consideration was the before-
noon meal and was a daily high point of the Qumran fellow-
ship. A strict probation and preparatory period was required 
before a person was permitted to participate in the meal. 
Along with many of the first century Christians the Essenes 
lived with a great sense of expectation of the end of days 
1. Duncan Howlett~ The Essenes and Christianity (New York: 
Harper & Brothers Publishers~ 1957)~ pp. 147-48. For a 
more comprehensive treatment of these similarities and 
the entire Qumran story see Millar Burrows~ The Dead Sea 
Scrolls (New York: The Viking Press, 1956)~ pp. 329-34. 
16 
or the coming of the anointed one. In this milieu the com-
munal meal of the Qumran community was one of anticipation. 
A priest would stand "in the place of the expected Messiah, 
in anticipation of his advent" as he would bless the bread 
and wine. 1 
Though it is probable that the Essenes did influence 
Jesus and his band of followers and did hold a meal which 
may have provided some guidance for Jesus in administering 
his final meal, there are some differences that demonstrate 
that the Last Supper was not a fellowship meal wholly based 
upon Essene practices. The Essene priest took the place of 
the expected Messiah. Jesus obviously did not stand in 
some other person 1s place, but he took the 'place of the Mes-
siah, that is, became the expected one. Jesus also insti-
tuted his sacred meal as a memorial f.east. It was not a 
rite of anticipation of a Lord yet to come. It was instead 
one in which the communicants were to memorialize a Lord or 
Messiah who had already come.2 "Do this in remembrance of 
me • u3 
These four explanations are the most likely pre-
Christian Hebrew influences upon the beginning of the Eucha-
rist. In the absence of any general agreement among scholars, 
1. Carl G. Howie, The Dead Sea Scrolls and the Living Church 
(Richmond, Virglnia: John Knox Press, 1958), -p. 58. 
2. Ibid., pp. 6l-62. 
-
3. I Cor. 11:24. Unless otherwise indicated, all future 
biblical references will be from The Holy Bible, Revised 
Standard Version. 
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without any single theory proving adequate~ and having no 
suitable compromise or combination of theories~ the ques-
tion remains unanswered in fact o~ Hebrew rites and customs. 
All four of the explanations have acceptable aspects to 
them and may explain some of the New Testament words and 
phrases of the Last Supper story; but it a9pears that only 
primitive Christian history itself can fully account for 
the institution and subsequent development of the sacrament 
of Holy Communion. Too much has been lost to reconstruct 
what actually helped to formulate this sacrament. 
What is the purpose of this cursory survey? The 
very fact that sacramental aspects of several Hebrew prac-
tices may be noted in the Christian rite gives weight to a 
later postulation: that the Eucharist is~ in part~ grounded 
in several events in Judaism; that the occurrence of sacra-
mental meals is a collective phenomenon and not an-isolated 
one. 
2. Dominical Institution of the Eucharist 
How was the Eucharist instituted? It is clear that 
pre-Christian influences contributed significantly to its 
beginning~ yet those Hebrew practices did not generate the 
sacrament spontaneously. The Eucharist came into being as 
a distinguishable rite of Christendom. The issue now is 
not what event but when and by whom? Did it gradually de-
- - -
velop as a Christian sacrament through first century Chris-
tians celebrating the Agapel in relation to a K1ddush or 
1. "Agape" is used here to denote the Love Feast of the 
18 
Passover celebration? Did it generate from activities of 
the apostles following the resurrection? Was it a result 
of Pentecost~ or did Jesus actually institute it by his in-
junction to "do this in remembrance of me~'? It is not ex-
travagant to state that most doctrine and dogma of the Church 
hold firmly to the belief that Jesus instituted this sacra-
ment at his final meal with his apostles and intended it to 
become an event repeated by his followers. It is generally 
believed that Jesus meant it to have a sacramental·quality 
and a memorial character.l 
That this rite started undergoing change and develop-
ment from its most primitive form and has continued to evolve 
ever since is indisputable. In the light of New Testament 
evidence supported by early-christian history~ it also seems 
indisputable that none of the influences which resulted in 
stimulation~ change~ modification or development could have 
been the agent of institution. The Church at· large holds 
to the belief that Jesus himself instituted this sacrament 
Early Christians which was once a combination of the 
Love Feast (Agape) and the Eucharist. As explained 
later the two were to become separated. 
1. A glance at official catechism manuals~ official state-
ments or dogma~ articles or.belief~ or general state-
ments by representative theologians will reveal the facts 
in point. To mention only a few~ the following are given 
in example: Roman Catholic: Joseph J. Baierl~ The Sac-
raments Explained (Rochester~ New York: The Seminary 
Press~ 1921)~ pp. 282-89. The Protestant Episcopal Church: 
The Book of Common Prayer (New York: The Church Pension 
Fund)~ pp. 581~ 607 ~ 6o8. The Me.thodist Church: Doc-
trines and Discipline of the Methodist Church (Nashville~ 
Tennessee: The Methodist Publishing House~ 1956)~ pp. 
30-31. 
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in the life of the Church and his followers. There are 
genuine questions over the authenticity of many of Jesus' 
sayings about this sacrament which are found in the gospels 
and in Paul's letters~ and there are serious questions as 
to whether the gospels or the Pauline accounts are more 
trustworthy and authentic. In all probability some of the 
words attributed to Jesus are later editorial insertions.l 
Despite the difficulties of textual criticism and the ques-
tionable validity of many statements~ the strongest arguments 
of the Church seem to favor dominical institution of the 
sacrament of the Eucharist. This may hold even though none 
of the other sacraments of Christianity are evidenced_.as 
dominically instituted on the basis of New Testament records. 
Though more will be said on this point from the per-
spective of analytical psychology~ it is important to note 
now that the most universal Christian belief is that Jesus 
Christ instituted this sacrament. This belief does n0t dem-
onstrate the historicity of this point~ even if it does sup-
port it~ but in th~ final analysis the phenomenon of the 
general belief of the Church is as important to analytical 
psychology as is the validity of its history. In this in-
stance it might be more important. 
1. 
3. The Meaning of the Euchari~t 
in the Early Church 
Before turning to the actual New Testament account~ 
See Jeremias, op. cit., pp. 72-135; Clark~ op. cit., 
pp. 49-59; Forsyth~ ~· cit.~ pp. 160-64; 2~-4~ 
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themselves~ it will prove helpful to study some of the fun-
damental meanings of this sacrament to the early Church. 
The question arises as to what it meant to the first cen-
tury Christians. Competent scholars have described the 
development and practice of the liturgy of the Eucharist 
throughout the history of the Church. It is not the present 
intent t6 repeat that history. But it is proposed to men-
tion the major meanings experienced by early communicants~ 
meanings which have continued experientially throughout 
Christian history. 
i. Memorial 
The memorial quality of the Eucharist has long been 
stressed by the Church. It is still emphasized today. The 
prayer of consecration found in many present day liturgies 
of the Eucharist emphasize the memorial nature of the sacra-
ment. Consider the following: 
LJesus Chris~ did institute~ and in his holy Gospel 
command us to continue a perpetual memory of that his 
precious death and sacrifice •••• with these holy 
gifts~ which we now offer unto thee~ the memorial thy 
Son hath commanded us to make; having in remembrance 
his blessed passion and precious death •••• 1 
Now~ as we commemorate his last supper with his disci-
ples~ and his offering of himself in the sacrifice of 
the cross •••• 2 
/H~ did institute~ and in his holy gospel command us 
to' continue~ this memorial of his precious death •••• 
and grant that we~ receiving this bread and wine~ 
1. The Book of Common Prayer~ op. cit.~ pp. 80-81. 
2. A Book of Worship for Free Churches (New York~ Oxford 
University Press~ 1950)~ p. 113. 
according to thy Son our Saviour Jesus Christ's holy 
instirution~ in remembrance ?f his death and passion. 
• • • 
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This memorial quality is drawn in part from the need of the 
Church to remember Jesus• Last Supper~ his death and passion~ 
but more than this it is drawn directly from his statement~ 
11 Do this in remembrance of me."2 Modern English usage of 
"memorial 11 or 11remembrance 11 means to recall a fact~ event~ 
or person no longer in existence~ to recapture in our mind 
the memory. The early Church had a different meaning. For 
them the memorial quality of the Eucharist was not a recall 
of a mental image of someone (Jesus) who was in reality ab-
sent. As Clark explains~ it meant the "re-calling or re-
presenting before God an event in the past so ~hat it becomes 
living~ powerful and operative. 113 .He continues: 
Henceforth when the disciples 1do this' it will be for 
the bringing of Christ Crucified out of the past into 
the present~ for the 1re-calling 1 of.his sacrifice be-
fore God~ thus making it here and now operative. W~ 
are in the realm of Heilsgeschicte~ and thus inevitable 
the realm not of ideas but of action. 'Take: eat. 
This is my body. This is the new covenant in my blood. 
Do this for the re-calling~ the re-presenting of me.•4 
Jesus intended and the early Church practiced this means of 
•remembrance.• It may be concluded that the quality of "ac-
tion~11 not 11 ideas~" confirms the memorial aspect as an ex-
periential phenomenon and not just a rational one. 
1. The Book of Worship for Church and Home (Nashville! The 
Methodist Publishing House~ 195~)~ p. 379. 
2. I Cor. 11:24. 
3. Clark~ op. ~·~ p. 62. 
4. Ibid.~ pp. 62-63. 
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Nor can the force of the re~urrection pe forgotten~ 
since it influenced the early Christians. The belief in a 
living, resurrected Lord permeated their faith and, most 
certainly; their common worship. In this ~ontext "memorial" 
meant something more than memory of a no longer existan~ 
person. 
ii. Sacrifice 
A second meaning of the Eucharist is that of sacri-
fice. The sacrificial implications of the Eucharist were 
fruitful for the early Church. One of the central themes 
of this sacrament~ beginning with its earliest use, is that 
of sacrifice. The Last Supper, followed as it was by the 
sacrifice of Calvary, could not poss·ibly be divested of 
sacrificial meaning. Furthermore, t4is supper, being so 
close to the great sacrificial feast of Israel, would only 
naturally bear a sacrificial quality for those who subse-
quently observed it. Sacrifice was not something that came 
> • 
into the Eucharist indirectly by association. It was a di-
rect and natural outcome of the Last Supper itself "which 
the primitive Church unhesitatingly and unanimously dis-
c.erned. ul 
Later centuries of dogmatizing the theology of the 
sacrament resulted in a rigid conceptualization of Eucharis-
tic sacrifice in some quarters, but in its early days the 
memorial and sacrificial qualities of it were not separated 
1. Ibid., p. 63. 
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and constituted not so much theory as experience. The dy-
namic, anticipatory participation in the sacrament, exem-
plified in early Christianity, is again clearly described 
by Clark when he says: 
If, for the di~ciples, the Last Supper was a proleptic 
participation in a sacrificial offering yet to be con-
summated, the Eucharist is, for the Church, the offering 
memorially of that same sacrifice, the sharing memorially 
in that same offering. It is communion in sacrifice.l 
This could be put in te~s of communication, that is, the 
memorial aspect of the Eucharist is to bring into reality 
for the communicant the s.acrificed Jesus. "The man-ward 
purpose of the sacrifice is the communication of the pres-
~nce. "2 
Judging from the info~ation available thus far, the 
sacrifice of the Eucharist in the early Church was one of 
participation by the communicant as he gave (sacrificed) 
himself into the action of t~e event. It does not follow 
that their concept of sacrifice in the sacrament held the 
meaning of actual re-sacrifice of the life (body·and blood) 
of Jesus at each observance, but to this giving of the in-
dividual's own self there is attached the memorial sacrifice 
of Jesus, his first vicarious sacrifice. More will be said 
about sacrifice later in this chapter. 
1. Ibid., P• 64. 
2. Oliver Chase Quick, The Christian Sacraments (London.: 
Nisbet & Co., Ltd., 1927), p. 196. For further elabora-
tion see Massey Hamilton Shepherd, Jr.4 The Living L~turgy (New York: Oxford University Press, 19 6), p. 44. 
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iii. Agape and Eucharist 
At this juncture it would be natural to extend the 
discussion into an elaboration of the history of Christian 
worship as regards this subject, but the limits do not per-
mit this. However, a few words are necessary. Not much is 
known of Christian worship during the life of the apostles, 
except that much of it was spontaneous and at times infor-
mal.1 In some quarters the influence of Pentecost continued 
where individual worshipers would make their own spontaneous 
contributions to the worship of the congregation by offering 
a prayer, a psalm, or some form of exhortation. They would 
usually worship as the Spirit 11moved them" and as they were 
each able to exercise a particular talent. Shepherd observes: 
There were times when the exuberance of the occasion 
led to disorder and confusion, with several trying to 
speak at once. But such disorder, which we know about 
chiefly from the church in dorinth, was strongly de-
nounced by the apostle, who insif?ted that "all things 
be done decently and in order."2 · 
Although there was disorder, there were also the beginnings 
of order and liturgy. The Lord's Prayer, as it appears in 
the New Testament, with its liturgical benediction demon-
strates the appearance of liturgical form very early in 
Christian history. It is also seen in an early practice of 
the Church known as 11Agape, 11 a love feast.3 
. 
1. Massey H. Shepherd, Jr., The Worship of the Church {Green-
.wich, Connecticut: The Seabury Press, 1952), p. 72. 
2. .lli:£. 
3. This feast was in common use from the second century 
onward and very likely throughout most of the first 
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Agape was a genuine meal to satisfy hunger and thirst~ 
and frequently guests were present. Yet~ it had as its clear 
religious purpose a quickening of the sense of orotherhood 
among Christian believers. At the end of the meal the Lord's 
injunction was obeyed as bread and wine were taken by those 
present as a form of communication with Christ. In its ear-
liest form the Eucharist was the culmination of the Agape~ 
since the two rituals were originally united as one contin-
uous observance. 1 For various reasons~ such as the presence 
of non-Christian guests or unconfirmed members of the com-
munity~ and the n0n-worshipful nature of a social.meal~ plus 
the fact that it later degenerated into ~ pagan-like feast~ 
the Agape and Eucharist were later separated. In some churches 
there were morning fellowships; ifr others evening meetings. 
At times t?e meals were daily; at other times on the first 
day of the week •. The customs of observance of the sacrament 
varied from city to city. As the years passed~ more changes 
took place~ but always the theme of the Eucharist was the 
center of their worship experiences. 
4. New Testament Accounts of the Eucharist 
No serious study of the Eu~harist~ whether theological 
century. It was a common meal~ a daily one during the 
first century~ that was in part social and in part sacred 
in its earliest forms. There are only two possible New 
Testament references to the Agape. The mention ofyit in 
Jude 12 is probably of the Agape here discussed~ although 
there is some doubt. However~ it'is !questionable whether 
II Peter 2:13 is actually a referenc, to it or not. 
1. Lambert~ op. ~·~ p. 330. 
or psychological~ can proceed far without first looking at 
the accounts of it in the New Testament. It is true that 
this sacrament has been and is a battle of divergent opinion 
and doctrine while it is known as a rite of common fellow-
ship. About the only agreement is that there is mass dis-
agreement. There is one other possible point of agreement: 
a· study of New Testament records is essential to its under-
standing. Even those who claim that the only approach to 
the study is through the later tradition of the Churchl do~ 
sooner or later~ take up the important task of New Testament 
criticism. The most dependable sources for an historical 
study are the earliest known records~ in this instance~ the 
New Testament. ·This historical study becomes important in 
understanding the phenomenological quality of the Eucharist~ 
because somewhere underlying the recorded accounts is an 
experienced phenomenon; through the ritual itself individ-
uals experience a phenomenon similar to that experienced 
by the earliest communicants. 
Though much if not most of the historicity of Jesus' 
life has been subject to question, "there is nothing in all 
1. This generally represents the Roman Catholic position. 
This touches upon the Roman-Protestant debate over what 
is the authority for a Christian; the Church or the Bible. 
The point made is, that regardless of the p9sition one 
may take on the matter, the biblical accounts are too im-
portant to be ignored. One may presuppose the accounts 
are given under the auspices of the Church or that the 
records should.be a guide for the Church as revelation 
from God, but this argument is not relevant to this dis-
sertation. It is important that these accounts help one 
to understand the experience of the communicant, whether 
Roman or Protestant, whether of the first century or the 
twe·ntieth. 
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the life of our Lord that is better established historically 
tha~ the fact that~ on the night before His ·death~ He par-
took with His disciples of a farewell mea1."1 The synoptic 
gospels and the Apostle Paul testify to this with accounts 
of the event. (Although the gospel of John does not present 
any version of such a meal~ it is not completely silent on 
the issue; John mentions that Jesus partook of a farewell 
meal with his disciples on the evening before he died~ but 
not much more information is given.) All these sources agree 
that such an event took place~ though ther~ was no general 
agreement on what form it took~ what its purpose was~ and 
what it meant. 
The four accounts of the Last Supper2 have usually 
been divided into two groups~ the first being that of Mark 
and Matthew~ and the other of Paul and Luke. Some scholars 
do not follow this grouping and treat Luke separately. Gen-
erally~ the two most primitive primary sources are consid-
ered to be Mark and I Corinthians. The main question about 
these groups is which is the most primitive and~ therefore~ 
which is the most historically accurate. Those who claim 
that the Markan account reflects its early character3 point 
to the indisputable semitism in Mark. This semitic character 
1. Lambert~ op. £!!.~ pp. 243-44. 
2. Matt. 26:26-29. Mark 14:22-25. Luke 22:15-20. I Cor. 
11:23-25. 
3. Higgins~ op. cit. Jeremias~ op. cit. Also see Vincent 
Taylor~ Tne GQS:Pel Accerding to S~Mark (London: Mac-
Millan & Co.~ Ltd.~ 1953). 
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does establish a very early date; furthermore~ it is gen-
erally recognized that Mark draws upon one of the earliest 
sources known to New Testament authors. Against this posi-
tion some men1 choose the Pauline version and support their 
decision by verifying that I Corinthians .is certainly ear-
lier than Mark. They point out that the particular passage 
in question is reported by Paul from an earlier tradition~ 
one he received from the Jerusalem Church~ whose source was 
not very distant from the crucifixion. The language in this 
passage appears to be non-Pauline and very possibly could 
be derived from Jerusalem. Furthermore~ Paul uses dominical 
authority for his statement. Students continue to demon-
-
strate evidence for either position~ but the solution-has 
not been established any more than has the one over the He-
brew origins of the Eucharist. The answer remains incon-
elusive. 
5. Jesus 1 Words and Their Meaning 
i. ·sacrifice 
Of the many things Jesu_s could have meant by his 
Eucharistic words~ no meaning is clearer than that of sacri-
fice.2 Jesus made the sacrificial meaning of the Last 
1. R. Newton Flew~ Jesus and His Church (New York: The 
Abingdon Pres·s~ 1938)~ p. 99ff. Also Clark~ op. cit.~ 
pp. 36-37. - - -
2. A fuller discussion of the meaning ofsacrifice from a 
psychological perspective will follow later~ and this 
section is confined to a religious view. For more elabo-
rate coverage of this see o. E. James~ Origins of Sacri-
~ (London: John Murray~ 1933); w. o. E. Oesterley~ 
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Supper eAPlicit, and there is little doubt that this idea 
saturated his thinking and that of his followers. Through 
the centuries the Jewish concept of sacrifice moved from 
the primitive one of human sacrifice to that of animal sac-
rifice. It unde,rwent further refinement until the emphasis 
among some of the Jews became "the sacrifice acceptable to 
God is a broken spirit."1 But Clark says that the Jewish 
concept of sacrifice remained inadequate as pointed out in 
the tenth chapter of Hebrews. The fundamental meaning seen 
ih the Eucharist is not that of a direct atonement made bY 
death but the complete dedication to the sacrifice of him-
self as exemplified by his willingness to die for others. 2 
It seems indisputable that the sacrificial structure gave 
meaning to much that took place at the Last Supper. This 
is true from the direct implications of Jesus• words. Sup-
porting this is the knowledge that Jewish worship as well 
as early Christian worship was thoroughly sacrificial in 
nature.3 
In all of the synoptics and in Paul Jesus makes ref-
erence to his body in connection with the bread, and in all, 
-
2. 
3. 
Sacrifices in Ancient Israel (New York: The MacMillan 
Company, 1938); G. B. Gray, Sacrifice in the Old Testa-
ment (Oxford: The Clarendon Press, 1925)., 
Ps. 51:17. 
Clark, ~· cit., pp. 63-65. 
F. c. N. Hicks~ The Fullness of Sacrifice (London: 
S.P.C.K., 1953). 
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save Mark, the wine is mentioned in.reference to his blood. 
Jeremias provide.s a suitable interpretation for these pas-
sages.l Jesus is placing himself in the context of the 
paschal lamb, the object of sacrifice. In ancient Hebrew 
life the flesh and the blood were the two component parts 
of the body of a sacrificial animal, whether bull, goat, 
fowl or lamb. Upon the aQtual slaying of the animal these 
two were separated. Jesus presented the ·cup and the bread 
separately in reference to himself as the l~q to be slain. 
If one agrees that the Last Supper was, in truth, the Pass-
over observance, the traditional meaning of the paschal lamb 
at this feast lends strong support to this interpretation. 
The eating of the bread as the body of Christ could 
easily have been accepted as that of the paschal lamb by 
persons within Hebrew tradition, but the disciples, as He-
brews, would have been horror-stricken by the drinking of 
blood. "For the born Jew it would have been quite impos-
sible for the disciples to have understood the words in that 
way."2 But the Hebrews did see the comparison between "red 11 
wine and "red" blood, and such comparisons are to be found 
in the Old Testament. What Jesus meant by this is best ex-
plained by his own use of two-fold parables. The first is 
that of the fate of his body, the second that of his outpoured 
1. 
2. 
Jeremias, op. cit., pp. 142-46. The remainder of this 
chapter wili depend heavily upon Jeremias, as his book 
is a current and dependable investigation. 
~., p. 145. 
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blood. His use of wine in comparison with blood indicates 
he thought of himself as one to be poured out, sacrificed, 
for the future of his kingdom. 1 The sacrificial meaning 
has qualified the Eucharist throughout its entire history. 
ii. HiS Death 
Jeremias finds that Jesus' words indicate that he 
fore·saw his own death and that it would be of a violent na-
. 
ture. Nothing is present to indicate that he knew when it 
would happen or any of the details, but Mark 14:25 shows that 
he expected a vindication of this by a resurrection which 
would follow. Though not true of later Passover celebra-
tions, the original blood of the lambs sacrificed at the 
time of the Exodus, the first Passover, was considered ex-
piatory in that the blood actually is recorded as having a 
redemptive effect. Those homes with blood on the lintel 
and the two side posts were spared the death of the first 
born. Jesus saw himself as the first paschal lambs, that 
his death would be vicariously redemptive. 2 This fact indi-
cates that he looked upon his own death as something more 
than martyrdom. It appears that Jesus expected his death 
to bring in a new age or the kingdom of God, a redemptive 
kingdom. 
1. ~., p. 146. 
~. Ibid., pp. 146~47. 
-----------
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iii. Repetition of the Rite 
Paul and Luke provide the only commands, by Jesus to 
repeat the act 3 and though there is some room for doubt, 
there is little substantial evidence at this point that 
proves his words unhistorical. Jeremias claims they could 
still be historical even if this injunction were part of a 
very early liturgical formula of the early Church. But as 
the Passover feast was one of remembrance, repeated every 
year, the idea of remembering the event, of repeating it, 
was a most likely thought in the mind of Jesus, and in the 
minds of the disciples. At any rate, it is feasible and 
possible that Jesus did give the command, 11Do this, as often 
as you drink it, in remembrance of me. 111 On the basis of 
present knowledge it is not possible to ascertain whether 
or not this was a~ authentic statement of Jesus. Even if 
it were ascertained, it would not prove who was to remember 
or repeat, how frequently or on what occasions the event 
-
was to be observed, or what Jesus meant by 11me 11 in the phrase 
11 in remembrance of me."2 Other than the conclusion that 
Jesus intended that the event be repeated, there is little 
basis for sound conjecture. 
iv. Vow of Abstinence 
The words of Jesus that He would eat the passover 
meal and drink wine again only in the kingdom of God, 
are generally understood as a prediction of His death. 
1. · I Cor. 11:24. 
2~ Jeremias, op. cit., pp. 159-65. 
\ . 
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But such an interpretation by-passes the greatest dif-
ficulty on the text, which is that the words of Jesus 
are in the form of an oath.l 
It was customary for the leader of such meals to share in 
the cup, not to ,abstain as did Jesus. This fact plus the 
unexpected.vow of abstinence must have surprised the disci-
ples. 
The vow is two-fold: first, "I will not eat of it, 
till God fulfills it in the kingdom of God.;" and second, 
11 I will no more drink of the fruit of the vine till God es-
tablishes His kingdom. 112 What did Jesus have in mind when 
he said this? Three possible but sound reasons are offered 
by Jeremias in answer. One, Jesus could have been illus-
trating the future path of his irrevocable action. He will 
not sway from the painful experience of the passion immed-
iately ahead of him. Two, he could have intended to show 
the disciples how fully dedicated he was to the way of God 
and not to the way of the world. Threei he may have been 
verbalizing the eschatological feature of the meal. By this 
vow he could have given the disciples a prayer for a swift 
and complete fulfillment of the coming kingdom of God.3 
Jeremias sovividly explains this that he is here 
quoted at length. 
The glory of God has drawn very near. The Passion 
of Jesus will be the beginning of the last great hour 
1. ~., p. 165. 
2. Luke 22:16, 18. 
3. Je.remias, op. cit., p. 171. 
---
of temptation for the whole earth, Mark 14.38, which 
will usher in the dawn of the day of salvation, ibid. 
14.58. So the hour is at hand when the celebration of 
the Passover year after year will cease, and God will 
instead inaugurate the eternal Passover of fulfilment 
(Luke 22.16 ••• ) for which God's people look so long-
ingly in their earthly passovers. The next meal which 
Jesus will hold with His disciples will be the Messianic 
meal on a transfigured earth. The word of the apoca-
lyptic seer will come true: "The Lord of the spirits 
shall dwell above them, and with that Son of Man shall 
they eat, lie down and rise up for ever and ever" Enock 
aeth. 62.14. Jesus will drink the wine "new," adds 
Mark (14.25). To be "new" is the mark of the redeemed 
world and of the time of salvation, of the transfig-
ured creation. • • .The Passover of fulf2lment means 
the perfection of communion between the redeemed com-
munity and its Redeemer. On a transfigured earth, where 
the perfect communion with God will have become a real-
ity through corporal transfiguration, Jesus will once 
more, as at the Last Supper, act as the Paterfamilias: 
He will break for His own the bread of blessing and 
give to them the cup of thanksgiving--He Himself once 
more the giver and the minister, and His own once more 
the recipients who, through eating and drinking, rece2ve 
the gift of God's salvation, eternal life. 
The disciples are specially in need of such assur-
ance, in view of the immediately impending events of 
the Passion. Jesus wishes to fix it as firmly in their 
minds as He possibly can. Therefore He is not content 
with a spoken promise, but translates it into the lan-
guage of the senses for them by His actions. He does 
not share in the cup. He does more: by a solemn vow 
of abstinence He foreswears all feasts and wine for the 
future, so as to set before His disciples and impart 
to them His own complete certainty that the final con-
summation is near at hand.l 
v. The Hymn of ~raise2 
It is almost certain that the hymn of praise used 
by Jesus and the disciples at the close of the meal was a 
great traditional poem of thanksgiving to God for the de-
liverance from Egypt as found in Psalms ll4-118. The final 
1. ~., pp. 171-72. 
2. Ibid., pp. 172-75. 
! 
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verses of the Hallel were doubtlessly at the forefront of 
Jesus• thinking. This final supper~ coupled with his recol-
lection of his recent entry into Jerusalem~ gave Jesus• 
thinking an eschatological-Messianic tone. The hymn was 
used in the same context. 
He found in this psalm a description of how God would 
guide His Messiah through suffering to glory, and of 
the ceaseless Divine praises of the age to come. When 
He ar~se to go to Gethsemane, this psalm was on His 
lips. 
The purpose of the supper, so vividly illustrated by the hymn~ 
was to give assurance to the disciples of the salvation that 
was to come and that had come. Even though the dark days 
of death and suffering were immediately ahead~ a hymn of 
thanksgiving for God 1s redemption was intended to give sup-
port for his followers~ as he was aware of the disillusion-
ment they were destined to undergo. 
6. Blood of the New Covenant 
Matthew and Mark report Jesus• reference to "my 
blood of the covenant~ 11 and Paul gives the reading "the new 
covenant in ~Y blood."2 Some of the meanings of Jesus• 
words-and actions present a covenantal quality to the event 
of this sup~er. These words may be paralleled with the 
story of the ratification of the covenant made at Sinai~ as 
found in Exodus 24:8. As Moses said~ "Behold th~ blood of 
the covenant, 11 he sprinkled the blood of the victim upon 
1. Ibid., p. 174. 
2. Matt. 26:28~ Mark 14:24~ I Cor. 11:25. 
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the people. If paul•s account is used~ it may mean that 
Jesus intended that the old covenant was not fulfilled~ com-
pleted~ abrogated; that the old Law had ceased to exist as 
the covenant between God and man, in thiS case, the Hebrews. 
Then this new covenant, between God and the disciples, was 
instituted by drinking from the cup. His impending death 
and sacrifice, the spilling of his blood, was to be "unto 
the remission of sins" and would ratify the covenant.1 
The making and keeping of a covenant in Hebrew prac-
tice could only happen in connection with a sacrifice. If 
this new covenant were to be expiatory~ it must be based 
on a sacrificial death, and the blood ot the victim of ne-
cessity must be shed, "poured out for many." But for whom 
was the expiation made? Just the disciples? The covenant 
is made between God and a people; by the covenant they be-
came 1people of God.• paul 1s use of "new covenant" points 
toward the establishment of a new people, instituted by 
Jesus•·death, remembered and kept through the covenant-blood, 
and symbolized by the wine. Again, eschatology becomes ap-
parent nfor the idea of the new covenant is correlative to 
that of the Kingdom of God. 112 The promise of the new cove-
nant is the promise of the kingdom to be established beyond 
and through the sacrifice of the paschal lamb, Jesus. 
1. ''Eucharist, 11 Encyclopaedia of Religion and Ethics, ed. 
James Hastings, V (1955), 541. 
2. Clark, op. cit,, p. 69. 
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As the Jewish passover stood between the E~odus-Sinai 
deliverance and the messianic age, so the eucharist 
stands between the passion-resurrection and the paro~ 
sia. The new Israel, the people of the new covenant, 
already passed from death to life, s·till waits for the 
redemption of the body, when the Church under the cross 
shall at last put off the garment of her humiliation.l 
7. Spiritual Food and Drink 
~here is one final meaning of import to be consid-
ered before concluding the chapter, one which was vital to 
the early Christ.ians. Thinking of bread and wine in the 
Eucharist as spirit~al food and drink is a result of phrases 
in the gospels," but Paul too assists in the emphasis by 
making the analogy in I Cor. 10:3-4: "And all ate the same 
supernatural L5piritua!7 food and all drank the same super-
natural l5piritua!7 drink. For they drank from the super-
natural LSpirituaf? Rock which followed them, and the Rock 
-
was Christ. 11 This reference is probably a comparison of 
the Eucharistic elements with the manna and water found in 
the wilderness experience of the wandering Israelites. 
-Though of later origin than Paul's letter this com-
parison may also be found in the Didache. 2 The gospel of 
John reports Jesus as saying, 11 I am the bread of life."3 
Here John may be making an allusion to the Eucharist. This 
1. Ibid., p. 70. 
2. The Didache, The Epistles of Barnabas, The Epistles and 
bhe Martydom of St. Poiycarp, The Fragments of Papias, 
The Epistle to Diognetus, trans. James A.-Kleist, s. J. 
(Westminster, Maryland: The Newman Press, 1948), 10:8, 
p. 21. 
3. John 6:35. 
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emphasis, perhaps not a fully developed intention of Jesus, 
-
leads to the concept of a "spiritual assimilation of Christ" 
and has resulted in the concept of this sacrament as the ex-
tension of the Incarnation.l 
This concept of spiritual food and drink is not 
unique to tbe Christian sacrament of Holy Communion, and 
further data will be presented later to illustrate the par-
allels and the p'sychological nature from the point of view 
of analytical psychology. 
A few points about this material deserve notation 
in order to relate it to that which follows. In every in-
stance of the Hebrew origins of the Eucharist a meal was 
the event for.ming or closely related to the basic rite. 
Each meal was of a festive or sacramental nature. This fact 
can be seen in comparison with examples of other peoples 
and other religious practices wh~ch will be presented in 
Chapter V. The frequent use of meals or rites in which eat-
ing takes place in Jewish, Christian, and other religions 
may be largely accounted for by the need for food and the 
desire for fellowShip, both natural to man, being so ~asily 
coupled in a single event. Traditions and rites quickly 
build up around these needs. This does not, however, ac-
count for the sacramen~al quality of the ~ites under con-
sideration. The eating of the flesh of the paschal lamb 
and eating the flesh and drinking the blood of Jesus have 
specific religious purposes; they are not just methods of 
1. Encyclopa€dia of Religion and Ethics, ££• 2!i·, p. 541. 
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hunger-satisfaction. If they have religious or spiritual 
implications, they also have psychic or psychological mean-
ings.l 
It has been pointed out that sacrifice plays an im-
portant part in these rites. One of the central qualities 
of the Eucharist is that of sacrifice. Jesus emphasized it 
and the early Church utilized its significance. This sac-
rificial nature ~s deeply rooted in psychic life as well as 
in historical event. It is only to be expected that theology 
would rightly give considerable attention to the meaning of 
sacrifice, sometimes with a resultant dogmatic, metaphysical 
theology. The pswchology of sacrifice as it regards the 
Eucharist is impo~tant and could be a very helpful adjunct 
to the theology of sacrif~ce. 
Finally, the idea of spiritual food and drink, cru-
cial to the historical meaning of the Eucharist and its con-
temporary practice, is one that can be found in numerous 
non-Christian rites in many places and in practically all 
ages. This concept is essential not only to the acts in 
the observation of sacred meals and sacramental rites but 
. 
to the well-being of individual psychic life. By the con-
sumption of spiritual food and drink the individual claims 
for himself a likeness of or some qualities of his god. 
The psychological importance of this concept will become 
1. It will be noted in the next chapter that Jung does 
not fundamentally distinguish between spiritual and 
psychic. For him the psyche is by its nature spiritual. 
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more evident in the next chapter.l 
1. Psycnologically God and self are equated ac~ording to 
the psychology of Jung. For the self to attain its nat-
ural goal it must take on the nature of God. This may 
be achieved through the ritual of eating spiritual food. 
Chapter V provides several ritual parallels of this. 
CHAPTER III 
THE APPLICATION OF ANALYTICAL PSYCHOLOGY 
IN A STUDY OF RELIGION 
Before d~scussing Jung's view of the Eucharist it 
is important to describe his understanding of religion. 
This chapter will outline his basic theory of religion. 
The two major sections of this outline will elaborate~ first~ 
the structure of religion in the human psyche~ and second~ 
the dynamics of religion. 
There are~ however~ several inherent difficulties 
in presenting Jung 1s psy~hological formulations about reli-
gion which should be clarified before presenting the outline. 
Dr. Jung 1s approach to religion is not an easy sub-ject to introduce. Indeed the attempt presents quite 
special difficulties: for not only are his ideas new 
and strange to many· people~ but the very words which 
must be used in order to speak at all about the sphere 
of religion~ such as soul~ spirit~ God~ and even the. 
word religion itself~ are so drenched in Christian as-
sociations· or those of other faiths as to imply some-
thing quite other than fits my meaning.l 
Therefore~ the fi.rst difficulty is that when one thin}ts of 
religion~ he normally conceives of something other than 
Jung 1s meaning. This is so because the person thinks from 
his own frame of reference and religious associations. 
1. Eleanor Bertine, M. Esther Harding~ and Edward c. Whit-
mont, Jung's Approach to Religion (New York: The Analyt-
ical Psychology Cluo of New York~ 1959), p. 1. 
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Semantic as well as psychological barriers may block com-
munication on this subject. 
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Another difficulty in presenting the Jungian approach 
to religion lies not alone with religion but with the old 
conflict between science and religion. Both scientific and 
rel~gious minds have come to an impasse over the conflict. 
Jung, however, indicates that both faith and reason are psy-
chic activities which are not mutually exclusive elements 
of personality. He does not feel that religion is the anti-
thesis of science; rather, it must be treated as a phenome-
non of human life and a particularly important area of psy-
chic life. 1 
A final problem arises out of a somewhat widespread 
feeling that psychology views religion as an abnormality of 
psychic life. This idea stems from the early position of 
~reudian psychology which viewed religion as neurotic in 
nature, but this hypothesis is no longer as widely held by 
followers of Freud. Bertine points out that while Freud 
usually saw sexuality at the core of instinct repression 
and as the cause of neurosis, Jung saw that spiritual and 
not sexual problems predominated with his patients. These 
spiritual problems were not always in those personalities 
with psycho-sexua~ malfunctions, but "more often it was 
1. For further elaboration of this theme see c. G. Jung, 
Psychology and Religion (New Haven: Yale University 
Press, 1938). Also see c. G. Jung, Modern Man in Search 
of a Soul, trans. w. S. Dell and Cary F. Baynes (New 
York: Harcourt, Brace and Company, 1933). 
those of greater than average psychological capacity~ the 
creative ones and those of high mo;t>al caliber. 111 
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To be fair~ it must be admitted that other schools 
of psychology did not always concur with the psychoanalytic 
position. T.he fields of study known as psychology of re-
ligion~ existential analysis~ phenomenological psychology~ 
and analytical psychology have demonstrated that religion 
is a legitimate field of psychological study. Not only is 
it legitimate~ it is essential to any comprehensive under-
standing of the human psyche. 
1. Jung's Emphasis upon and Understanding 
of Religion 
It is necessary to attempt a definition of religion 
as Jung understands it. The nearest that he comes to a 
definition of religion "is a careful and scrupulous obser-
vation of 
• • 
• numinosum. 112 Jung observes religion as a 
universal feature of human life~ past and present~ and he 
sets out to evaluate it in the light of human experience. 
Religion as used here does not specifically refer 
to social institutions of a religious nature~ to organized 
churches~ nor denominations or sects. It does not specify 
any one nor all of the world•s great religions~ living or 
1. 
2. 
Bertine~ Harding! and Whitmont~ op. £!!., p. 5. 
c. G. Jung~ Psychology antl Religion: East and West~ 
trans. R. F. c. Hull, Vol. XI: Collected Works (Bol-
lingen Series XX; New York: Pantlieon Books~ Inc., 
1958), p. 7. 
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dead. It ~efe~s to the ~eligious experiences of individuals, 
religious phenomena. For analytical psychology it is a gen-
uine psychic fact which is not to be judged or evaluated. 
Hans Schaer comments: 
Jung takes religion for what it is and never attempts 
to set up an a priori criterion and assert the truth 
of one and the untruth of all the others. If a reli-
gion is the living experience of a people or community 
or even of a single individual, it has justified its 
existence, and one has to accept it as such and give 
it due honour.l 
If this explanation of the Jungian definition of 
religion is riot wholly clear, there is reason for it.·. Schaer 
points out that a comprehensive definition of religion is 
not to be found in Jung's writings in a succinct presenta-
tion: 
To many readers of Jung's writings, particularly 
those with a theological ed~cation, it may seem strange 
at first that one can search Jung in vain for a defi-
nition of religion corr-esponding, perhaps, to Schleier-
macher's famous formula about religion's being "the 
feeling of utter dependence. 11 This seeming omission, 
however, is not without its good reasons; for it is 
impossible to reduce all the phenomena of religious 
life to a simple formula. Either the formula will be 
taken in a·very wide sense, in which case it is nuga-
tory, or it will be coined with respect to one particu-
lar religion, in which case all others are excluded 
f~om the field of observation or are regarded • • • as 
untrue •••• What alone serves the purpose is purely 
formal description of such factors as one wishes to 
includ~ in the field of observation.2 
As far as Jung goes in defining religion is to de-
scribe it. in terms of Otto 1S "numinosum, 11 which is experienced 
1,. 
2. 
Hans Schaer, Religion and the Cure of Souls in Jung's 
Psychology, .trans. R. F. c. Hull (New York: Pantheon 
Books, Iric., 1950), p. 17. 
Ibid., p. 18. 
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by the individual as a 
dynamic existence or effect~ not caused by an arbitrary 
act of will. On the contrary~ it seizes and controls 
the human subject~ which is always rather its victim 
than its creator. The numinosum is an involuntary con-
dition of the subject, what ever its causes may be.l 
This condition is not a product of social forces or con-
-
scious strivings; it is a dynamic state of the unconscious 
that is not so much influenced by consciousness as it con-
trols consciousness. 
Jung furthe·r clarifies his understandin~ of religion 
by making a careful delineation between religion and creeds. 
"I want to make it clear that by 'religion' I do not mean 
a creed. 112 Religion :i,s that which produces original experi.: 
ence; creeds are the subsequent conscious organization of 
these experiences. 
Creeds are codified and dogmatized forms of origi-
nal religious experiences. The contents of the experi-
ence have become sanctified and usually congealed in a 
rigid~ often elaborate structure. The practice and the 
reproduction of the original experience have become a 
ritual and an unchangeable institution.3 
He goes on to qualify this statement by the following: 
What is usually and generally called "religion 11 is 
to such an amazing degre~ a substitute that I ask my-
self seriously whether this kind of "religion," which 
I prefer*to call a creed, has not an important function 
in human society. The substitution has the obvious pur-
pose of replacing immediate experience by a choice of 
1. Jung~ Psychology and Religion, p. 4. Cf. Rudolph Otto~ 
The Idea of the Holy~ trans. John w. Harvey (London: 
Oxford University Press~ 1923). 
2. Ibid. ' p. 6. 
-
3. ~· 
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suitable SYWbols invested in a solidly organized dogma 
and ritual.l 
These are the most important boundaries of the Jungian mean-
ing of religion. 
Jung points out that religion is grounded in the 
unconscious and a particular part of the unconscious. The 
discussion now turns to the unconscious nature of religion. 
i. Religion as Related to the Collective Unconscious 
Jung considers religion to be rooted in the uncon-
scious. "One innovation strikes you at once in Jung's 
psychological researches into religion: that is the sig-
nificance he attaches to the unconscious in religious life."2 
This point is very,important because the "unconscious is 
the seat of the ;t>eligious function."3 The part of the un-
conscious in which religion has its foundation is the col-
lective unconscious~ and analytical psychology's view of 
religion cannot be grasped without understanding the col-
lective unconscious~ which is one of two parts to the total 
unconscious l~fe. 
By unconscious Jung does not postulate a psychologi-
cal part of man built up just through the life of the indi-
vidual. Rather~ the acquisitions of personal life~ the 
;t>eservoir of memory~ the things felt~ thought 3 repressed~ 
1. ~·~ p. 52. 
2. Schaer, op. £!!. 3 p. 61. 
3. Ibid., p. 62. 
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forgotten and subliminally perceived make up what Jung.ter.ms 
the personal unconscious. Collective and personal are the 
two divisions Jung makes of unconscious life. 
The collective unconscious is that part of man that 
exists beyond the personal unconscious and beyond conscious-
ness. Primarily through the investigation of dreams Jung 
developed the concept of the collective unconscious. Dreams 
offer a direct if not a very clear view of the workings ·of 
the unconscious.l His investigations' led him to the follow-
ing conclusion: 
The concept of the unconscious is for me an exclu-
sively psychological concept. • • • The unconscious is 
a psychological boundary-concept, which covers all 
those psychic processes which are not conscious, -i.e., 
not related to the ego in a perceptible way.2 ----- _ _,_____ -
It is also quite impossible to specify the range of 
the unconscious, i.e., what contents it embraces.3 
-
.It is, therefore, a concept; within the area conceptualized 
there are psychic contents. Jung explains that these con-
tents exist "in the inherited brain structure 114 and are time-
less forces and ~ages that can spring into life at any time. 
Such contents are engaged in activity and are sometimes 
1. When the term "unconscious 11 is used by itself, without 
either of the adjectives personal or collective, it gen-
erally refers to the collective unconscious and is to be 
understood in that sense in this diasertation. 
2. c. G. Jung, Psychological Types, trans. H. Goodwin Baynes 
(New York: Harcourt, Brace & Company, Inc., 1923), pp. 
613-14. 
3. ~· 
4. Ibid., p. 615. 
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discernible through dreams and fantasies. 
This is a concise description of the unconscious. 
Jung goes on to further define what he means by collective· 
as an adjective to circumscribe unconscious. 
All those psychic contents I term collective which 
are peculiar not to one individual, but to many, at the 
same time, i.e., either to a society, a people, or to 
mankind in general. Such contents are the "mys:tical 
collective ideas" ••• of the primitive, ••• the.Y 
include also the general concepts of right, the State, 
religion, science, etc., currently among civilized man. 
• • • These representations are not merely intellectual 
but also emational.l 
For example, there can be collective ideas. The psychologi-
cal functions can be collective: collective thinking, col-
lective feeling, collective sensation, and collective intui-
tion. Finally, it must be kept in mind that "the antithesis 
of collective is individua1."2 
Religion, according to Jung, is deeply rooted in the 
collective unconscious and manifests phenomena with supra-
personal psychic contents. The religious nature of these 
contents will be discussed under the topic of Religious Arche-
types to follow later in this chapter. 
ii. The Nature of Religion 
What part does religion play in the psychic life of 
man? To Jung much of the unconscious serves religious ends, 
but "this is not to say that what we call the unconscious 
is identical with God or is set up in his place, It is the 
1. Ibid., p. 616. 
2. Ibid., p. 531. 
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medium from which religious experiences seem to flow .".1 
The unc.onscious "is the only accessible source of religious 
experience."2 As Bertine points out, one must recognize 
that "Jung finds the ultimate (religious) values, ••• not 
in outside powers, but within the psyche itself, where the 
actors are ourselves vis-a-vis the figures of the collec-
tive unconscious-;."3 
It iS clearly evident that by religion Jung does 
not mean its objective fo~s. All too frequently these ob-
jective fo~s are perversions of the natural religious func-
tions.4 Religion is deeply subjective. The movements of 
psychic contents are always from within the subjective and 
unconscious life; they are only objective when the individ-
u~l projects his inner life onto an external object. Reli-
gion, therefore, is not something the psyche must have 
•' 
introjacted into it; rather, it is present as a basic psy-
chological function and component. 
Religion, furthermore, is never in a static state. 
Analytical psychology understands all life as operating on 
the principle of opposites, and the religious life is sub-
ject to this principle. Life only exists in tension, amid 
tension, as exemplified in the principle of enantiodromia: 
1. c. G. Jung, The Undiscovered Self, trans. R. F. c. Hull (Boston: Lit~Ie, Brown and Company, 1958), p. 89. 
2. Ibid. 
3. Bertine, Harding, and Whitmont, op. cit., p. 6. 
4. Jung, The Undiscovered Self, p. 89. 
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opposite forces in the unconscious are always in a state 
of tension~ and without this tension there would be no life 
energy. These opposites~ such as good and evil~ nature and 
spirit~ consciousness and unconscious~ are continually in a 
"state of warfare."l Man's religious nature also has its 
two sides~ the positive and the negative~ good and evil. 
In order that a person may reach individual recon-
ciliation, wholeness~ these opposites must finally achieve 
some degree of balance. This may take place in two ways. 
The forces opposing each other may be brought into conscious-
ness and reconciled by the individual on as conscious a 
level. as possible f0r him~ or, if consciousness abdicates 
its role in indiyiduation, the way to wholeness may be con-
sidered as dependent upon external powers. In this .sec.ond 
type of' 11 reconciliation," the opposites are projected onto 
external symbols~ such as God and Satan. By this projec-
tion they .are removed from integration and balance on a 
conscious level. It is at this level that objective or ex-
ternal religion is effective in helping to give meaning and 
value within the objective, codefied, dogmatized 11belief's" 
of a church. When wholeness ·is achieved through the pro-
jected pattern, the unity of personality is not achieved 
as fully as though it were done on the conscious level. 
The projected path to individuation also.leads man to find 
his identity within the "mass man" of society or as a 
1. Jung, Psychological Types, p. 621·. · 
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standarized member of a church. 
Religion is essential in the understanding of Jung 
to both types of individual reconciliation. The soul of 
man is religious by nature, and the unity o~ wholeness it 
seeks is a spiritual union between the opposites. Subjec-
tive religion aids in the individuation of the "modern man," 
and objective religion assists the "mass man" in his bid 
for oneness. 
iii. Religious Archetypes 
Forces and contents have been mentioned, but thus 
far no effort has been made to speak or the nature of the 
collective elements and symbols. What are they? The con-
tents are charged elements or forces that are always un-
known first-hand in that they are always unconscious. The 
contents Jung calls "archetypes." The manifestations of 
an archetype take place in disguised forms known as symbols. 
Sylnbols are the images such as are found in myths, workS of 
art, or the like. They are not recognized as manifestations 
of archetypes. The person may not have any idea of the 
source of the symbol, but he may be quite aware of the pres-
ence of the symbol. Therefore, for the purposes at hand it 
is necessary to consider the meaning of symbols in order to 
understand the meaning of archetypes. 
Jung 1s treatment of Christ as a symbol helps to il-
lustrate the meaning of symbols. The figure of Christ has 
proven to be a powerful figure to millions of people. He 
may be experienced subjectively as that power which gives 
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unity and purpose to an individual life. In other words~ 
he provides self-meaning. 
Jung calls the figure of Christ an exemplification 
of the archetype of the self. He says of Chriat: 
He is still the living myth of our culture. He is our 
cultural hero, who, regardless of his historical exist-
ence, embodies the myth of the divine Primordial Man, 
the mystic Adam. It is he who occupies the centre of 
the Christian mandala.l 
Thus, it can be seen what the Christ-symbol is to the human. 
He is that symbol with which individuals are acquainted on 
tpe conscious level but which represents a more formidable 
entity deep within. He corresponds in consciousness to the 
"image of God, after whose likeness our inner man is made, 
invisible, incorporeal,·incorrupt~ and immortal."2 The 
source of the image is in the unconscious. 
. 
Jung makes a clear distinction between sign and 
symbol. A symbol is an image from the unconscious stimu-
lated by an archetype, but not all images are symbols. He 
holds that the symbol 11 represents an attempt to elucidate, 
by means of analogy, something that still belongs entirely 
to the domain of the unknown."3 A sign is a more or less 
common image or insignia that conveys a message commonly 
understood and does not have behind it an unknown content. 
1. 
2. 
3. 
Jung~ Aion, pp. 36-37. 
-
Ibid., p. 38. 
c. G. Jung, TWo Essays on Analytical Psychology~ trans. 
R. F. C. Hull, Vol. VII: Collected Works (Bollingen Se-
ries XX; New York: Pantheon Books~ Inc., 1953), p. 287. 
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It is a relatively standardized social emblem that is not 
characterized by unknown or magical qualities. Signs are 
shortened descriptions of known facts. Symbols~ however~ 
are expressions of unknown 11 facts" which cannot be expressed 
or experienced in any other way. Rather than being analo-
gous~ symbols are allegorical. They appear spontaneously 
and have a unique meaning for the person producing them. 
With the above distinction in mind it is easier to 
understand what analytical psychology means by archetypes. 
Archetypes are never objectively known and cannot be made 
conscious. They remain forever unknown from an objective 
perspective~ but that they do exist is indisputable accord-
ing to Jung. By the presenc.e _ of archetypal symbols the 
reality of the archetypes is inferred: 
Through the act of cognition we "posit" the reality of 
the archetypes~ or more precisely~ we postulate the 
psychic existence of such contents on a cognitive basis. 
It must be emphatically stated that it is not just a 
question of cognitive contents; but of transubjective~ 
largely autonomous psychic systems.l 
Some symbols represent distinct religious archetypes~ 
as in the case of Christ. In addition to Christ and God 
some of the archetypal symbols that analytical psychology 
has observed are bridges, horses, giants, heroes, quadran-
gles, circles, rivers~ snakes, flames, dragons, cathedrals~ 
trees~ stones, women~ mountains, weapons~ and the like, 
many of which have religious connotations. Quaternity sym-
bols are often bound up with religious archetypes.2 The 
1. Ibid., p. 96. 
-
2. Jung~ Psychology and Religion~ pp. 69 ff. 
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archetype of the spirit is another one with strong reli-
gious foundations in the unconscious life.1 Religious arche-
types are not intended to be specifically marked orr from 
non-religious ones because Jung does not make clear diStinc-
tions between religious and other psychic contents and hap-
penings. It is rather that various degrees of religious 
connotations are given them. 
Jung believes that religious archetypes represent 
very primitive and powerful archetypes. One of the reasons 
. 
these are considered to be fundamental archetypes is that 
phenomenologically~ the image of the self is identical with 
the image of God; Thes~ two images~ self and God~ are 
indistinguishable from each other; both are more powerful 
than most archetypes~ and both have strong religious con-
tents clustered about them. 
Religious archetypes play a central role in achiev-
ing individuation~ which is the goal of analysis for analyt-
ical psychology. Individuation means that a new center for 
the personality has been achieved. The common center is 
usually found in the ego~ the conscious component of per-
sonality. Individuation results in a shift of the center 
of the personality from the ego to the self~ which is a mid-
way area somewhere between consciousness and unconsciousness. 
It might be said that the self becomes.the core of person-
ality. Therefore~ if the image of the self is the same as 
1. Jung~ ~~ p. 85. 
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that of God, if Christ is the image of selfl for Christians, 
then it is not difficult to see why religious archetypes 
are fundamental to psychic growth. 
Religious symbols often have universal themes. 
Though each person symbolizes archetypes in a way peculiar 
to himself, there is also a'universal appearance of similar 
motifs. For example, the Christian cross is a form of a 
common archetypal symbol. The cross plays a central role 
in two symbolic forms important to analytical psychology: 
(1) mandala symbols2 and (2) quaternity figures. These ar-
tistic and geometric forms are found in all religions ~n. 
visible signs, myths, fantasies, and th~ology. As is often 
the case, they have religious significance. Different forms 
of crosses and infinite varieties of mandala designs are 
produced and may bear the marks of the-unique individual 
whose product they are, but their similarity and common pur-
pose indicate a universal basis according to Jung. 
In drawing these thoughts together, it may be said 
that religion resides in the collective unconscious in 
archetypal form. The contacts that religion makes with 
conscious life are achieved through the production of sym-
bols. Though every symbol has a unique meaning for each 
individual, certain universal patterns or symbols can be 
1. 
2. 
Ibid., pp. 36-71. 
Richard Wilhelm, The Secret of the Golden Flower (New-
York: Harcourt, Brace and Company, 1931). 
recognized. Through the universality of these religious 
forms Jung concludes that the soul or self is religious 
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in both its nature and its contents. Finally, religion is 
intimately involved in achieving life's goal of ind~vidual 
wholeness. 
2. Religious Aspects of the Psyche 
Five basic formulations of the religious dynamics 
of the psyche are presented herein to further clarify the 
religious nature of psychic life. These points will be an 
over-simplification, but they should show the general quali-
ties that religion has in the psychic life. 
i. Symbolic Expressions of Religious Elements in the Psyche 
The use of symbols to express religious ideas and 
concepts is as old as religion itself, as old as the human 
race. The function of symbols is a distinguishing mark of 
human beings. In most cases the symbolic functions are 
closely related to religious elements. 
Jung says that religious ideas are "products of pre-
conscious knowledge which, always and everywhere, expresses 
itself in symbols."1 Furthermore, many people have reli-
gious faith only when some symbol is the expression of it. 
If one does not personally have access to a symbol, and 
many Protestants have consciously ruled out the validity 
of the symbol, it will not be an easy thing for him to 
1. ·:Jung, ps;f,chology and Religion: East and West, p. 199. 
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fathom what religious experience means to people who find 
it in symbolic form. 
The symbolism involved in religious myth provides 
man with one of his most significant institutions; its pur-
pose is to assure and strengthen man. The symbol~ regard-
less of historical truth, gives man psychologica:l security. 
It may exert a unifying force which comes into awareness 
along with a deeply spiritual effect. To illustrate: some 
new material may come from the unconscious and become the 
content that dominates the attitudes toward, life. The 
opposite~, keeping man in tension, are united: the split 
is healed between those positive and negative parts of man 
that keep him in turmoil. This is the function of such 
unifying symbols. Energy expended by t4e opposites is led 
into a common channel. Renewed strength and new goals come. 
The symbolic material becomes the unifying point between 
thesis and antithesis.1 
The process created by the appearance of unifying 
symbols is called the transcendental function. It is a 
. prime symbol-creating experience and helps .the person achieve 
a balance, but it is not a condition in which tensions of 
the opposites are cancelled by each other. Rather, these 
ten~ions are redirected, channeled into new goals. This 
transcendental function is described as the primordial re-
ligious function. 
1. Schaer, op. cit., p. 87. 
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ii. An Organic Spirituai Element in the Psyche 
The rel·igious maJ:]-ifestations of the psyche men-
tioned thus far may be des·cribed as processes or functions, 
but such descriptions do not evidence that spiritual ele-
ments exist as organic parts of psychic life. There is 
some indication of such organic elements in Jung 1s refer-
ence to an 11 inherited brain structure;" it is not possible, 
however, to describe clearly his intention. If archetypes 
can be proven to be a part of the brain structure by inves-
tigation of the brain, the task would be simple; but the 
characteristics and qualities of conscious and unconscious 
have not been discovered by studies of the brain itself. 
Rather, observations of the dynamic processes that proceed 
from the brain provide the material for investigation, that 
is, the phenomena of psychic happenings, psychological ex-
periences, dreams, and the like. 
To illustrate, an individual may have a religious 
experience. In this experience an awareness of the numinous 
is brought to consciousness; this numinous quality cannot 
be verified by any known experimental procedure. Yet~ no 
-
one can bring the experiencing subject to the belief that 
it was "nothing." For him it was real. It would have been 
an actual event that in a very rea~ way affected his life, 
if not his physical properties as well. The psychic experi-
ence is as much reality as is the temporal environment. 
The singular, significant achievement of modern psychology 
supports this position by its establishment of the proof 
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of the existence of the unconscious~ that which heretofore 
could be dismissed as a phantom-like illusion. The uncon-
scious is real. In this sense it is organic. Thus~ in 
the sense that religious archetypes are genuinely present 
in human life as evidenced by religious experiences~ the 
psyche has an organic spiritual element.1 
iii. Teleological Path of Psychological Development 
Another religious quality of psychic l·ife is seen 
in its teleological nature. In addition to all those per-
sonal and interpersonal experiences of the past that help 
shape human personality by giving its 11push 11 from behind, 
there are the emergent forces and structures of the future~ 
which "p-q.ll" one from hiS present mode of functioning. To 
most of psychology the development of personality has been 
essentially explained in terms of past history. While 
analytical psychology agrees with this part of the story~ 
it affirms that it is not the whole story. Psychological 
development also has a forward trend; a teleology is evident 
to Jung. 
Man begins to experience this 11pull 11 toward the fu-
ture throughout life~ but more especially after childhood 
is over and the real questions of life rise up for more ma-
ture considerations. The question nWhat is life all about?" 
is a way of goal-searching~ a look ahead. A goal-directed 
tendency is~ in the eyes of Jung~ apparent in psychological 
1. Jung~ Two Essays~ p. 188. 
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development. As man reaches backward toward the beginnings 
of hiS life~ he also moves forward toward a goal; these 
two directions are cause and purpose~ causality and tele-
ology. The religious belief in life after death may be 
interpreted in this light; it is a look ahead. 
In the individuation process the self is a goal to-
ward which psychological development moves; it is also the 
goal of religion. 
The goal of Eastern religious practice is the same 
as that of western mysticism: the shifting of·the cen-
tre of gravity from the ego to the self~ from man to 
God. This means that the ego disappears in the self~ 
and man in God. • • • If we conceive of the self as the 
essence of psychic wholeness, i.e., as the totality of 
conscious and unconscious~ we do so because it does in 
~ represent something like a goal of psychic deve!= 
opment.l 
Though this process is a shifting of the center or person-
ality from the ego to the self~ it does not abolish the 
ego. The 11 I" is indestructible and cannot be divorced from 
human life; rather than remaining central, it takes up a 
position of serving the new center, the self. It is as 
though man becomes a servant of God, i.e.~ consciousness 
becoming s·ubservient to the unconscious. The ego does not 
easily surrender its central seat. The shift takes place 
over the long period of t~e amid the constant objections 
of the ego. However, in the shift the goal-directed tele-
ological nature of psychic growth is seen. A tree sinks 
roots downward; it also sends branches toward the heaven; 
The psyche has a definite forward movement according to Jung. 
1. Jung, psychology and Religion: East and West, pp. 581-82. 
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iv. The Self in Relation to the Goal 
As mentioned earlier, the goal of life for analyti-
cal_psychology is wholeness, integration. Individuation 
is the road to the goal. That goal may be equated with the 
differentiation of the archetype of the self. This arcbe-
type is the one of all archetypes that tends to synthesize 
the others around itself and become central. It is this 
synthesis tnat leads toward unique wholeness. The process 
is not so simple as this, however, for there is no easy 
path to personal reconciliation. It takes place in the 
midst of the "war Gf opp0sites." If there is to be a recon-
ciliation, 11if they are to be brought together, it must be 
by relating both to a superior value,"1 that value being 
self or God. This is illustrated when an artist uses both 
light and shadow in one picture that produces an harmonious 
work of art. The wholeness of the painting utilizes the 
. . 
opposites of black and white to create the goal of the com-
pleted picture. 
One may experience several different symbols, all 
of which may be related to the self and may assist in mov-
ing toward the goal. In Aion Jung describes several of the 
almost countless variations through which the self may be 
symbolized. The circle, Christ, the lapis, the cross, the 
square, and many others may be experienced in symbolic form 
as the most highly valued event of a life time. Jung claims 
1. Bertine, Harding, and Whitmont, 3E• ~., p. 15. 
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that such an experience~ while always a mystery~ results 
in a 'unifying transformation for individual life. This is 
life's goal. The most complete differentiation of the self 
that is possible is the goal of life. Thus~ it might be 
said that the realization of self is the goal or aim of 
human life. 
v. God-like Qualities of the Self 
Christ and self have been psychologically equated 
earlier. As Christian theology has equated Christ and God~ 
so has analytical psychology. As Christ is the God-man in 
Ch~istian theology~ so the archetype of Christ is the em-
bodiment of God in man. However~ where theology speaks of 
God taking on flesh~ psychology is prone to speak ofl God 
taking on the form of the entire human soul. After all~ 
this is what the anthropomorphism of ~'·God becoming man' 
. 
means. Jung supports st. Augustine's view that fGod in man' 
is not God in the body~ but God within. However~ this em-
bodiment in st. Augustine's view is meant to be God in 
spiritual man~ not man the animal.l But even the animal 
side~ which might be equated with the earthly or evil Side~ 
is not to be neglected. Jung feels that "there can be no 
doubt that the original conception of the imago Dei embodied 
in Ch~ist meant an all embracing totality that includes the 
animal side of man. u2 
1. Jung., Aion~ pp. 37-39. 
2. ~-~ p. 41. 
Though the fullness of the i~age of God in man unites 
the good and evil harmoniously and utilizes both of them as 
divine attributes~ Jung maintains that the Christian Christ~ 
symbol has been put in a state of imbalance by Christian 
consciousness which decries any evil attributed to the na-
ture of God. Contrary to this~ the wholeness of man is de-
pendent upon the reconciliation of the evil with the good~ 
not a 1one-sided 1 wholeness in which evil is removed. In 
such an imbalanced state evil is denied or pushed so far 
into the unconscious that its presence is repressed. The 
God-image is that which unites opposites~ not that which 
demolishes one in favor of another. With the omission of 
evil from the central God-image by Christians~ the "shadow 
aspects" of psychic life rebel and seek their rightful place. 
In the case of the Christian theology the counter-
part of the perfect Christ developed as the Antichrist. 
This figure corresponds to the dark side of humanity as 
Christ .corresponds to the saintly. The dual figures of 
Christ and Antichrist remain ever divided~ neve~ reconciled~ 
always at war. This split in theological ideas and in the 
archetype was paralleled by the split.in personality~ the 
saint and the sinner.l The constant fight and vigil against 
sin in Christian life hardly allows the individual to rec-
ogniz~ and harmonize his opposites. 
For Jung~ therefore~ the full psychological image 
1. Ibid.~ p. 42f. 
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of God has its evil side. Only as the shadow is united with 
light can wholepess be reached. The image of God is not 
spotless and free of all taint in the view of analytical 
psychology. 1 
However difficult this may be for Western man to 
grasp~ he does not have any p~oblem in viewing God as one 
who has the qualities of powe~~ authority~ value~ numinous-
ness. These are the qualities of the self and those of God. 
With the equating of the God and self archetypes~ there fol-
lows an equating of their characteristics. Any real experi-
encing of the self is accompanied by a sense of power~ new 
meaning~ and value. In their ultimate forms these a~e the 
qualities of God. God~ says Jung~ is whole~ complete~ bal-
anced~ but not perfect and spotless. This is true of the 
qualities of the self as well. 
3. The Phenomenological Method 
Before concluding this chapter it is useful to com~ 
ment upon Jungts method of dealing with psychic happenings 
and with one of his apparent presuppositions. Jung refers 
to himself as a phenomenologist. As such he tries to begin 
his investigations without observations influenced by pre-
determined hypotheses. His observations have been assisted 
1. ~ung comments on the problem of evil sporadically through-
out his writings and also,makes it an important theme at 
points. For a specific reference see Jung~ Aion, Chapter 
v. Also see H. L. Philip~ Jung and the Probre:m-of Evil 
(London: Rackliff~ 1958). 
by a pevspective not hampered by a stereotyped psychologi-
cal theory which would affect his observations. His insis-
tence that religious manifestations should be recognized 
for what they are shows his willingness to utilize the phe-
nomenological method to discover what positive value reli-
gion actually has in the psychic life. It is to his credit 
that the fresh and unbiased approach of phenomenology has 
resulted in the broadening of the psychological view of 
religion. 
On the other hand~ however much an investigator may 
strive to divest himself of prejudgments~ he cannot even 
begin to observe without some frame of reference. This frame 
is usually a bias of his own. It is~ therefore~ not entirely 
possible to utilize the phenomenological method in any ab-
solute sense.l Jung~ therefo~e~ along with all other phe-
nomenologists~ has his bias; this seems apparent in his 
emphasis upon the individual. Insofar as he can see~ all 
psychic events are founded within the individual. 
Regardless of the magnitude of individual psychic 
life~ Jung does not seem to deal adequately with the social 
phenomena or interpersonal forces affecting the human psyche. 
His observations of social phenomena seem to be from a pre-
determined frame which emph~sizes. the individual~ and dqes 
not permit comprehensive observation of social phenomena 
1. Robert B. MacLeod~ uThe Phenomenological Approaqh to 
Social Psychology~" Person Perception and Interpersonal 
Behavior~ ed. Renata Tagiuri and Luigi Petrullo (Stan-
ford University Press~ 1958)~ p. 34. 
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and int~rpersonal forces. 
Therefore~ Jung 1s use of the phenomenological method 
has selected for observation the individual psyche. This 
is a legitimate object as such~ but all the environmental 
and historical world around it should be observed as real 
phenomena in their own right~ not just as projections of 
individual psychic life. 
In summary~ Jung finds that religion is founded in 
the collective unconscious, not in external factors. The 
human psyche is religious by nature because the fundamental 
archetypes are spiritual archetypes which continually strive 
toward unity or wholeness of personality. Individuation 
is the process whereby the_archetype of the self unifies 
or synthesizes the psyche around itself~ and unity is 
achieved;. Through the transcendental function the central 
archetype is symbolized. The self is equated with the arche-
type of God. When this dif.ferentiation takes place~ either 
on a conscious level or by projection upon external reli-
gious factors~ wholeness may be realized. Generally~ this 
is the Jungian theoretical formulation of religion as re-
lated to the psychic life of man. 
CHAPTER IV 
ARCHETYPAL SYMBOLS IN THE EUCHARIST 
The aim of this chapter is to fathom the psychologi-
cal meanings.of the symbolic material that does appear in 
the Eucharist and to grasp the unconscious roots of such 
symbols as nearly as this can be done. Furthermore, the 
purpose is not simply to "study" the roots of the symbols but 
to uncover the psychological goals of the symbols. Just as 
he attempts to show the psychological side of alchemy, Jung 
also endeavors to depict the psychology of the Eucharist. 
This psychological approach, he claims, does not destroy the 
mystery or power of the rite nor any of its spirit~al mean-
ings; rather, it enhances them. 
A word of advice seems wise. The foregoing chapter 
on archetypes and the collective unconscious is an over 
simplification. It must be remembered that differentiation 
and description are conscious acts. They are, therefore, 
not able to picture the unconscious which is the exact op-
posite to the rational. "Judging by all we do know, it is 
certain that.the original psyche possesses no consciousness 
of itself."1 Thus, any descri;ption of an archetypal symbol, 
1. Jung, Psychology and Religion: East and West, p. 289. 
For the most part this chapter will depend upon this 
book and specifically to the essay "Transformation Sym-
bolism in the Mass," pp. 201-96. 
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a gift of the unconscious~ leaves much to be desired as far 
as knowing its full meaning. The best that can be done is 
to point to the apparent direction in which the symbol is 
moving or to the direction from which it came. All the fol-
lowing statements in this chapter about archetypes must be 
limited~ ambiguous~ incomplete. Jung explains: 
As soon as introspection starts penetrating into the 
psychic background it comes up against the unconscious~­
• • .surprising the investigator at every turn with a 
confusing medley of relationships~ parallels~ contami-
nations~ and identifications. Although he is forced~ 
for epistemological reasons~ to postulate an indefinite 
number of distant and separate archetypes~ yet he is 
constantly overcome by doubt as to how far they are 
really distinguishable from one another. They overlap 
to such a degree and have su9h a capacity for combina-
tion that all attempts to isolate conceptually must 
appear hopeless.l 
In spite of this, the unconscious conveys a quality and ex-
perience of union and harmony. It operates by .its own prin-
ciples. The symbols representing archetypes express a 
natural psychic function whose principles of operation re-
main mysterious. 
As this chapter depends heavily upon an essay by 
Jung that deals almost exclusively with the Mass of the 
Roman catholic Church~ the archetypes presented are strictly 
in keeping with the essay. This produces a question as to 
why the Protestant point of view is not presented. First 
of all~ some comments upon the Protestant variations will 
be made in the conclusions of this dissertation~ but pri-
marily~ this study must build upon the literature of 
1. Ibid.~ p. 288. 
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analytical psychology~ which literature in this instance 
deals with the Roman Mass. Though passing comments are 
made by Jung in some of his writings about the Protestant 
meaning of the Eucharist, no where does he give it the cen-
tral treatment of an extended lecture as he does the Mass. 
Jung does not necessarily classify the archetypes 
under the captions of this chapter, nor does he discuss 
-' them in this order. However, this organization of the ma-
terial appears to offer a helpful structure for presenting 
and understanding the material. 
1. Transformation Symbols 
I 
In "Transformation Symbolism in the Mass 11 Jung, claims 
that the Eucharist, as a living liturgy~ is that which con-
nects the "consciousness of the individual and the supra-
ordinate symbol of totality. ~· 1 This theme of totality or 
wholeness is central and runs through the entire essay. 
But if there is an expression or experience of totality, 
it can only happen if there is the condition of fragmenta-
tion, a disunited state. Therefore~ the Eucharist acts as 
a symbol of transformation, from fragmentation to totality, 
from chaos to unity. The miracle of the transformation of 
God~ from himself into man and a return to his divine nature 
in and for himself, is the core of the Mass. Through the 
centuries the Mass has compiled within itself a condensed 
parallel to the entire life of Christ, from pre-existent 
1. Ibid., p. 280. 
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Logoa through death and resurrection. 1 The God who is trans-
formed is, in the final psychological analysis, the self. 
Thus Jung sees in this transformation the psychological pro-
cess of individuation. 
Looked at from the psychological standpoint, Christ, 
as the Original man, • • .represents a totality which 
surpasses and includes the ordinary manJ and which cor-
responds to the total personality that transcends con-
sciousness •••• so the mystery of the Eucharist trans-
forms the soul of the empirical manJ who is only part 
of himself, into his totality, symbolically expressed 
by Christ. In this sense, therefore, we can speak of 
the Mass as the ~ of ~ individuation process.2 
As an individual undergoes the individuation process 
and experiences the symbol-formation process, so the Mass, 
as an elaborate cultural_artifact taking place with large 
numbers of individuals, displays a corresponding function. 
Not only is the symbol-making function a corresponding pro-
cess in the Mass and the individual, but actually, the same 
or similar symbols appear in both. As the concern here is 
not with symbols in general, only those that deal with trans-
formation in the Eucharist are discussed. The following 
symbols are those which Jung finds in the Mass and which 
deal primarily with transformation. 
i. Water 
By an extensive investigation of the literature of 
alchemy, Jung concludes that the mystical chemical trans-
for.mationsat its core were also symbols of the individuation 
2. Ibid., p. 273 • 
.....-.-. 
process.l This study shows that the alchemist used water 
or thought of water as a symbol of the spirit.2 "The di-
vine water, 11 11the pure water, 11 11 the permanent water 11 ax:e 
all alchemical phrases, also paralleled in ancient mythology, 
which refer to the Aqua vitae, a mystical liquid in which 
there iS the power of union. In the vision of Zosimos,3 a 
vision which Jung compares and contrasts to the Eucharist and 
wh~ch offers several similar though more primitive arche-
typal symbols parallel to those in the sacrament, fire is 
the equivalent of water, a transforming substance. This 
is the same as the alchemical and old Christian symbolism 
which equates water and fire. So it is with blood and wine; 
they too represent water at times. Therefore fire, blood 
or wine could symbolically be water, that spiritual sub-
stance in which there is the power of totality, wholeness. 
In the Roman rite water has a special place. It is 
first blessed and consecrated: holy water. Then it is 
mixed with the Eucharistic wine. The water symbolizes the 
physical side of man, the imperfect body. The consecration 
of the water.is an act which prepares it for a higher glory, 
give$ it a new body. But this is only part of the trans-
formation as it is still body, even though purged body. The 
wine, in this instance, is the symbol of spirit. In the 
1. Jung, Psychology and Alchemy. 
2. Ibid. 
3. Jung, Psychology and Religion: East and West, pp. 225-27. 
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mixing the water and wine~ body and soul~ man and God~ be-
come indistinguishable.l This follows the self-equals-God 
equation~ although it is the mixture of wine and water here 
that symbolizes the self~ always as a whole. The water alone 
would probably signify the original state of man~ sinful 
and imperfect; wine is the spiritual side. 
However~ water was not always identical with the 
hylical or physical nature of man. During the second and 
third centuries A.D. some of the churches practiced a water 
Eucharist in which no wine was U:sed. Thi·s practice was prob-
ably based upon such New Testament statements as: 
Jesus stood up and proclaimed~ "If any one thirst~ let 
him come to me and drink. He wbo believes in me~ as 
the scripture has said~ •out of his heart shall flow 
rivers of living water.!" Now this he said: about the Spirit~ which those who believed in him·were to recBive. 2 
Or perhaps this text: 
Jesus said to her~ "Every on~ who drinks of this water 
will thirst again~ but whoever drinks of the water that 
I shall give him will never thirst; the water that I 
shall give him will become in him a spring of water 
welling up to eternal life.3 
This water may be associated with pneuma~ spirit. Jung in-
terprets this as symbolic~ as archetypal in character. It 
not only represents the nature of spirit~ but grace~ the 
flowing water of grace. 
The fact that the Eucharist was ••• celebrated with 
water shows that the early Christians were mainly 
1. Ibid.~ p. 209. 
-
2. John 7:37-39. 
3. John 4:13-14. 
interested in the symbolism of the mysteries a~d not 
in the literal observation of the sacrament.l 
ii. Sword 
Another theme present in alchemy and in religious 
ritual is that of the sword. Generally the sword is used 
73 
for killing. In alchemy it is that which divides the "phil-
osophical egg;" with it the dragon or body of the sacrificed 
animal is cut up or dismembered. The paws of the lion are 
cut off. As impure water must be consecrated for the Eucha-
rist, so the alchemists were symbolically separating the 
body and creating a condition of separation which is the 
only precondition out of which union can occur. 2 Therefore, 
the sword is not a simple sign for killing. It is, first, 
a symbolic representation of the prelude to wholeness. At 
least, this was implicit in the Christian symbol. For the 
alchemist, however, it was mostly a symbol of killing and 
separation. In Revelation the sword is represented as ~om­
ing out of the mouth of the Son of Man.3 Christ is the sword: 
"sharper than any two-edged sword. 114 The sword as a 11pene ... 
trating spirit" is the instrument which divides soul ~nd 
body, heaven and earth, unconsciousness and consciousness. 
More properly, it discerns them and thus they are prepared 
1. Jung, Psychology and Religion: East and West, p. 211. 
2. Ibid., p. 235. 
3. Revelations 18:19. 
4. Hebrews 4:12. 
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for union. 
Thus far, the symbol has been primarily of division. 
Where does it receive its transforming nature? As a symbol 
of killing the sword is inseparabl¥ wrapped up with sacri-
fice; it is in this light that it transforms. The corrupt 
man is separated so that the spiritual man may come to be. 
As a symbol that separates heaven and earth, it also is re-
lated to the circle, the entire universe or cosmos. Some-
times it takes the form of a circle or fire. The circle 
unites the two, the sword divides. Here is a paradox: di-
viding yet uniting. In the Aztec religion the priests cut 
out the heart of the victim, that is, drew out the center 
or soul of the man. Though the knife cut, killed, separated, 
it also produced the soul which would satisfy the gods. In 
this connection it is known as the 1qart of love.' In the 
Eucharist the words of the priest have the power of the sac-
rificial knife or sword which brings about the sacrifice.l 
In order to best explain this symbol, the psychological mean-
ing of sacrifice should be discussed, but at this juncture 
it is only necessary to point out that the sword is a symbol. 
The psychology of sacrifice will be presented in chapter v. 
iii. Dragon 
The dragon, also the serpent, was a frequent rep~e­
sentation of Christ in medieval literature. The serpent 
was commonly seen hanging on the cross instead of the body 
1. Jung, Psychology and Religion: East and West, p. 215. 
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of Christ. Jung deals extensively with this symbol e~se­
where;1 it is not necessary to develop the discussion at 
length here. The most notable aspect of this symbol is 
the tail-eating serpent or dragon which devours itself. 
Though some of these symbols undoubtedly represent the dark 
side of God~ sometimes the Antichrist~ its meaning for the 
Eucharist is simply that transformation process which is 
the "spiritualization of the sacrificing priest."2 It bears 
the meaning that the sacrificer and the sacrificed are one 
and the same. 
This idea of the unity of the prima and ultima materia~ 
of that which redeems and that which is to be redeemed~ 
pervades the whole of alchemy from beginning to end • 
• • • In our vision it is the priest as sacrificer who 
devours himself as the sacrifice. This recalls the 
saying of St. John Chrysostom that in the Eucharist 
Christ drinks his own blood. By the same token~ one 
might add~ he eats his own flesh.3 
The underlying purpose of such symbolism is to depict the 
transformation into pneuma. 
i v. Anima and Animus 
Just as the two figures of the sacrificed and the 
sacrificer are the single figure of Christ~ just as many 
grains of wheat and many grapes go into the bread and wine~ 
just as the mystical body of the Church is composed of many 
believers~ the 11mystical body ••• includes both sexes~ 
1. Jung~ Psychology and Alchemy. 
2. Jung~ Psychology and Religion: East and West~ p. 231. 
3. ~-
represented by the bread and wine." And, "Thus the two sub-
stances--the masculine wine and the feminine bread--also 
signify the androgynous nature of the mystical Christ."l 
These two archetypes are the feminine and masculine counter-
parts of man and woman imbedded in the psyche. The anima 
is that feminine quality of man 1s soul, and conversely the 
animus is the masculine aspect of the soul of woman. These 
are of course unconscious archetypes. It is all too true, 
however, that there are personal feminine influences, the 
real mother, wife, and so on, that. affect the man 1s con-
scious as well as unconscious life. Man generally represses 
his feminine q~alities, particularly if they are personal, 
derived from his personal unconscious, influenced by a real 
woman and not necessarily an archaic mother. These re-
pressed features may form a complex in the unconscious. 
The material from the personal unconscious may become clus-
tered around a complex at whose center is the woman-image 
of the collective unconscious. The anima se~ms to cluster 
or gather much of man 1s repressed feminine qualities. One 
of the features of this complex is that it can easily be 
projected onto a woman in life, which is usually the case 
when a man selects a mate. She may be the object of projec-
tion for those traits of femininity in the husband which 
he cannot tolerate in himself~ 2 
1. ~., p. 221. 
2. Jung, Two Essays, pp. 186-87. 
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This complex~ unconscious though it may be at times, 
is not the true anima. The complex contains· personal ma-
ter.ial that cannot be fully archetypal-in character. "An 
inherited collective image of woman exists in man's uncon-
scious, with the help of which he apprehends the nature of 
woman."1 This archetype has partial autonomy and is an im-
portant feature of the soul. 
Jung links the fem:i.n5n!ity to the soul to "immortality." 
This~ however, is not a religious concept of immortality of: · 
the soul. As religion means by immortality "beyond death," 
psychology infers rrbeyond consciousness." In the sensej 
one; that the soul, being unconscious~ exists in another 
world from consciousness~ and~ two; that there is an his-
torical aspect to the soul connecting it with the 111 eternal 1 
continuity of the living~" the anima in man and the animus 
in woman 'have' immortality. In addition~ the "premonition 
of futurity is as clearly impressed upon our innermost feel-
ings as is the historical aspect. 11 Immortality is the psy-
chological nature of the soul.2 
The bread and wine offered sacrificially in the Mass 
bear the personal mark of man's labor to produce them; he 
grows the wheat and grapes and changes them into the ele-
ments of the Eucharist. But at the same time he cannot~ in 
himself~ perform the miracle of growth of seed to harvest; 
1. ~., p. 188. 
2. Ibid., pp. 189-90. 
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nor is he able to bring about the seasons and rain~ essen-
tial to the process. The plants have a life-spirit of their 
own over which man has no jurisdiction. 
If this "spirit" does not flourish~ if it dies in the 
winter and does not "resurrect" in the spring~ there will 
be no harvest. The task is not finished even when the 
fruits have been gathered for they must be worked over 
to produce flower and grape juice. Aft~r that~ a mys-
terious change must be brought about through the action 
of the yeast and the firmentation process if the dough 
is to be changed into bread and the grape juice into 
wine~ which then contains a spirit able to affect man's 
spirit. These things in themselves were surely·miracles 
to early man.l 
It is thus that the symbols of bread and wine~ femininity 
and masculinity~ represent the transforming spirit. The 
anima-animus quality of bread and wine does not exhaust.the 
symbolic meaning as will be noted shortly. 
v. Head 
The symbolic and spiritual nature of the head is 
important. The symbol of the head does not appear in the 
Eucharist~ but it appears in some mythological and vision-
ary parallels and aids in expanding the meaning of transfor-
mation symbols. 
The idea of a mysterious head is~ however~ considerably 
older than the school of Harran. As far back as Zosimos 
we find the philosophers described as "children of the 
golden head~" and we also encounter the "round element~" 
which Zosimos says is the letter omega ~). This symbol 
may well be interpreted as the head~ since the "Liber 
quartorum" also associates the round vessel with the 
head.2 
1. Bertine~ Harding~ and Whitmont~ 2£• cit.~ p. 28. 
2. Jung~ Psychology and Religion: East and West~ pp. 239-41. 
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Zosimos occasionally ref:ers to the "whitest stone., which 
is in the head., 11 and the severed head of Osiris, which was 
closely associated with resurrection, plays an important 
role in alchemy.l From these illustrations it is not dif-
ficult to see that the head was understood to have had di-
vine significance and mysterious powers. As such it was 
possessed by a spirit. 
Jung illustrates the meaning of shaving, shearing 
or scalping a head as having some connection here, but it 
is not a full parallel of the head symbol. Such practices 
by the ancients was undoubtedly connected to primitive skull 
wors~ip. Also, pieces of the head, cut off lips, ears, and 
so forth, were symbolic of the whole head and could possess 
whatever power was attributed to the head. As such, the 
head was thought by some primitives-to have had a quality 
of magical food, which, when eaten, could infuse the spirit 
of the head into the person. Even among the alchemists the 
seat of the soul was thought to be the head, as also was 
the breath., probably a symbolism of a spirit, in part, a 
transforming spirit.2 Thus Jung connects the head with 
transformation symbols. 
The priests in Zosimos 1 vision had the scalp and 
upper portion of the subject's head cut off and burned un-
til he, the subject, perceived that he was transformed into 
1. ~· 
2. ~., pp. 242-44. 
spirit. This "represents the transformative principle at 
work in nature and the harmony of opposing forces."l Be-
cause of the characteristics of roundness this could also 
be classed under unity symbols~ mandalas. 
vi. Bread and Wine 
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The eucharistic elements of bread and wine have im-
portant psychological significance. In the Roman Mass the 
consecration of the elements is the climax~ for it is at 
that moment that the bread and Wine~ through the mystery 
of trans~bstantiation, are changed into the body and blood 
of Christ. Not only the elements but the priest and the 
entire congregation have been purified and spiritualized 
through the prayers and acts of the liturgy. It is the per-
forming of a mystical unity. The transformation of bread 
and wine are symbolic of the larger unity of priest, congre-
gation, and the body of Chr.ist. 2 Prior to this consecra-
tion the bread and the wine are consecrated separately in 
preparation for transubstantiation. The bread in particular 
before its consecration is impure, 11 leprous.u By the first 
prayer over the bread it is marked for sacrifice and thereby 
becomes sacred.3 More reverence is attached to the conse-
cration of the chalice~ reserved for the priest. This con-
secration~ by the lifting up of the cup "prepares the 
1. Ibid., p. 245. 
2. Ibid., p. 214. 
3. Ibid., p. 208. 
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Spiritualization (.i.e., volatilization) of the wine." The 
Holy Spirit is thus infused into the wine. 1 These two ele-
ments, the sacrificial gifts, first of all, represent the 
cultural labors of man as he strives to ~reduce, first the 
wheat and grapes, and then bread and wine. The 1daily 
bread' is man's effort to survive and may be for him a so-
cial symbol of security. The production of wine is a long 
developed art of man that represents some of his devotion. 
11Where wheat and vine are cultivated, civilized life pre-
vails.'' These two are thus portraits of man •s civilized 
life.2 
These ingredients have yet a more subtle meaning. 
One, bread is food, that which "sustains.'.' Wine, on the 
other hand, "fortifies. 11 
It stimulates and "makes glad the heart of man" by vir-
tue of a certain volatile substance which has always 
been called "spirit.n It is thus, unlike innocuous 
water, an "inspiriting 11 drink, for a spirit of god 
dwells within it and produces the ecstasy of intoxica-
tion. • • .Bread therefore represents the physical 
means of subsistence, and wine the spiritual. The of-
fering up of bread and wine is the offering of both the 
physical and spiritual fruits of civilization.3 
These .then are the symbols of transformation appear-
ing in the Eucharist and which also appear in other reli-
gions, mythology, visions, primitive rites and the like. 
Though they often display personal and social natures, they 
1. ~., pp. 209, 212. 
2. Ibid., pp. 252-53. 
3. Ibid., p. 254. 
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are at the deepest level autonomous functions that appear 
in all the history of man without necessarily having any 
historical antecedents. Fundamentally they are archetypal. 
As transformation symbols t~~Y have a function in and of 
themselves that does not need any qualification other than 
that of "transformation," but as archetypes often overlap, 
these may all be viewed in relation to the next group of 
symbols, unity symbols. As they function in the rite of 
the Eucharist, they are all interconnected. 
2. Unity Symbols 
Union as a goal of life has so many different sym-
bols that their name is "legion. 11 It is not only possible 
to become lost in the infinite variety of forms found in the 
literature of analytical psychology, it is very probable for 
the neophyte. Rather than attempt to enume~ate in detail 
all the variations of the theme of union, this section will 
attempt to group them under two headings, the cross and the 
circle. This is permissible within analytical psychology 
for it does the same thing. Only the more inclusive terms 
"quaternity" and "mandala" are used. 
The Mass is discussed under the general heading of 
-
"Transformation Symbols, 11 and Jung notes its close affinity 
with individuatio~, the rite of individuation. This process 
presupposes a change, a transforming experience. But it is 
not transformation for the sake of change itself. The tele-
ological aspect of the psyche must be remembered: . the goal 
of life, individuation, is wholeness and union. Thus, sym-
bols of unity are an inseparable content of the process and 
form an essential context for their discussion. lt must 
first be understood that the goal of union and wholeness 
is never fully reached; it is experienced, but then only 
in partiality. Nevertheless, the meaning of wholeness does 
become real for the individual who experiences it. 
i. Cross 
Perhaps no image is more familiar to present day 
Christians. Throughout all of Christia~ history it has been 
pregnant with meaning; but other than brief explanations 
where needed, this study will be confined to those aspects 
of the cross or quaternity which are relevant to the Eucha-
rist. From the standpoint of analytical psychology it could 
be discussed in its relation to the doctrine of the Trinity, 
where the Trinity, as a masculine yet incomplete quaternity 
symbol, becomes like unto a cross when it is completed in 
the unconscious; that is, a fourth pole or point is added 
to the three. The figure four is a figure of completion or 
wholeness in mandalas, and thus the triad of Father, Son, 
and Holy Ghost is not a sufficient symbol for union. . One 
is missing. Appropriately the addition of the fourth pole 
for the Roman Church is the Virgin, a feminine balance to 
the exclusively male Trinity. 
On the conscious level the doctrine of the Trinity 
is a ·concept of union, three persons in one, the unity of 
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the God-head. Psychologically the symbol is incomplete in 
that a fourth point bearing something of the nature of evil 
is omitted from Christian dogmatics and from tbe three-pole 
figure of the Trinity symbol. The unconscious compensates 
for this by adding the fourth~ which is an autonomous. trend 
of the unconscious toward union. The fourth part that ls 
added may not appear within the symbol. If consciousness 
is too much in protest~ as it would be to any evil being 
added to God's nature~ the shadow or feminine side develops 
outside the central symbol of unity. This iS seen in the 
development of the Antichrist figure in opposition to Christ. 
The Trinity is therefore not a completed symbol of 
wholeness. The content of evil in God is a repugnant idea 
to Christianity~ and the psychic trend toward wholeness 
which would add this fourth point to the incompleted qua-
ternity has caused the Church no end of tro.uble. By the 
institution of the Virgin Mary~ as the fourth point, the 
Church of Rome did perform a completion of the quaternity, 
but even then there was no admission to the shadow side of 
God. Though completed by this pole, the symbol iS not yet 
fully balanced.l 
The image of woman was a symbol of earth in the 
philosophy of the Middle Ages. Ju.ng believes that "the 
unconscious is often personified by the anima~ a feminine 
1. For a full discussion of this theme.see Jung~ "A Psy-
chological Approach to the Trinity,'"~· 
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figu~e. Apparently the symbol of the quaternity issues 
from her. 111 She is the womb of the quaternity. She has 
also been understood as the Mother of God. This earthiness 
is implicit in the Virgin figure from a psychological point 
of view even though Christianity would not admit to it.2 
Because of its innocence the Christian cross or quaternity 
symbol is far from perfect, regardless of the fact that it 
does function symbolically. 
The figure of Ghrist on the cross has more than his-
torical meaning, more than the factual memorializing of the 
crucifixion. This symbol has served as a·uniting of God 
and man. As a mandala symbol Jung has observed that it fre-
. 
quently serves as a boundary marker between heaven and earth 
or between heaven and hell. This is a very powerful mean-
ing for the cross of Christ, a symbol of the event when 
God intervened in the world, where heaven came to:meet with 
earth. The cross thus stands at the center of the cosmos 
and becomes a center of attention, a unifying function, from 
all sides. This position between heaven and hell is sym-
bolically represented in an old image. 
According to an old view, Christ is the "bait on the 
hook" (the CroSS·), with which he catches 11Leviathian 11 
(the devil). It is therefore significant that the 
cross, set up midway between heaven and hell as a sym-
bol of Christ's struggle with the devil, corresponds 
to ·the quaternity.3 
1. Ibid., p. 63. 
2. ~-
3. ~·, p. 170. 
•' 
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Even though God does not have a shadow side in Christian 
thought~ the cross is a symbol of suffering, even God's suf-
fering. It follows that suffering could not be at all un-
less there was the precondition of evil. The cross is set 
between, in the midst of heaven and hell. Light shines on 
it from one side; on the other it casts a shadow. In Christ 
God became flesh which bears original sin. Admitted or not, 
this daemonic element creeps into Christian doctrine. As 
a psychic truth, this shadow seek~ its own fulfillment even 
if opp~essed by dogmatics. Both the conscious and uncon-
scious meaning of suffering are so closely related to sac-
rifice that one naturally leads to the other. Just as the 
-
cross means· suffering, it also means sacrifice. As Christ 
is the crucified, that is, the 'sacrificed one,' he is seen 
on the cross, or the Christian mandala. Jung finds that 
the quaternity symbol is very active in association with 
the sacrificial concepts and practices. The meaning of sac-
rifice will be discussed later. 
Besides the symbol that stands between and thus 
unites heaven and hell, the cross represents union in an 
even deeper sense. It is the crossing of two straight lines. 
Naturally some attention goes toward the center. These two 
lines with their common center constitute the meaning of 
its "form." ~'The cross signifies order as opposed to the 
disorderly chaos •••• It is, in fact, one of the prime 
symbols of order."l The cross is a primitive or original 
1. Ibid., p. 284. 
-
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symbol which means that the universe is not to be fathomed 
or understood by any outside limits or boundaries_ just. as 
the unconscious is unknown as far as its outer limits are 
concerned. It can best be grasped at the center~ where the 
lines cross. There is no such thing as a circumference to 
the psyche~ but it has a center or goal. That is the self. 
"Thel;'e alone lies the possibility of transcending this world. 111 
The cross~ Christ~ unites and composes all things. ~or ex-
ample~ when the Eucharistic bread is lifted up to the cross~ 
the priest brings it into.union with Christ by making the 
sign of the c~oss. Also the. sign of the cross is made three 
times over both elements~ twice from the right and once from 
--
the left. The probable psychological indications of these 
movements are that the one (from right to left) is a "cir-
cumambulation downwards~ in the direction of the unconscious~ 
while the clockWise (left to right) movement goes in the di-
rection of consciousness."2 The cross is not simply a litur-
gical tool; even in the Eucharist it manifests archetypal 
quality. 
ii. Circle 
The circle is a common symbol from the unconscious. 
It may appear in a variety of forms such as a globe~ ball, 
clock~ round table, circle with a center point~ basin or 
circular movements. There are many more. Sometimes the 
1. Ibid., p. 285. 
2. Ibid.~ p. 212. 
center of the circle is represented by a star, an egg, a 
stone, and so on. Usually these appear in dreams, myths, 
and drawings and are supraconscious in nature. 
88 
What is the function of such symbols? In discuss-
ing a dream series of one of his patients Jung gives the 
text of a vision that was a sort of culmination of the se-
ries of dreams. Throughout the series variations of the 
circle theme continually appeared, and the circle played a 
central part in this vision which was a kind of culmination 
of the series. As a matter df fact, the circle theme was 
the crux of the vision. The patient himself described it 
as "an impression of the most sublime harmony."l The pri-
mary structure of the vision consisted of a verticle circle 
and a horizontal one, both of which pulsated in accord with 
three pulsating circular or rotating movements. It is not 
necessary to reprodu~e the text of the vision here, butr it 
should be noted that it was a summation of all previous 
dream allusions. 2 Basically it represented a "world Clock" 
in form, but after exhausting the probable meanings, such 
as unity of the cosmos seen in the world cloc.k theme, · Jung 
decides, after a circuitous route through examinations of 
the horoscope and the poems of a fourteenth century Norman 
poet, that this mandala symbol was an answer to the division 
between spirit and matter. It was for the patient an 
1. Ibid., p. 65. 
2. Ibid., p. 66. 
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experience that united the flesh and God. As Jung states, 
its "innermost meaning would simply be the union of the soul 
~ God."1 
In the Acts of John from the Apocryphal New Testa-
ment, there is an account of a mythical Found dance which 
Christ started.with his diSciples before the crucifixion. 
They are instructed to hold hands and move about in a circle. 
Christ stands at the center and sings a song that "formulates 
the figure of our Lord in a series of paradoxes, as God and 
man, sacrificer and sacrificed."2 This dance takes the place 
of the Last Supper, which does not appear in the Acts of 
John. But while the· Last Supper represents participation 
in Christ by his body and blood and is outwardly different 
from the circular dance, there is a common meaning: "Christ 
is taken into the midst of the disciples.u3 An· ancient sym-
bol for deity is the circle with a center point, which is 
intended to depict the wholeness of the divine. 'It is not 
difficult to see its Eucharistic relationships. 
1. 
2. 
3. 
4. 
Ritual circumambulation often bases itself consciously 
on the cosmic picture of the starry heavens revolving, 
on the "dance of the stars," an idea that is still pre-
served in the comparison of the twelve disciples with 
the zodiacal constellations, as also in the depictions 
of the zodiac that are sometimes found in churphes, in 
front of the altar or on the roof of the nave.4 
Ibid., p. 72. 
Ibid., 
-
pp. 273-75. 
Ibid. 
Ibid., 
-
P• 276. 
This circular dance, the same symbol as a circle with a 
center point, forms an arrangement of a mandala which is 
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a symbol of the self. The psyche is harmonized by the ap-
pearance of such a symbol, as seen in the harmonious conse-
quences of the vision of Jung 1s patient. 
In the song that Christ sings in the Acts of John 
there is the mention of the Eight (ogdoad) and twelve. Thes~ 
figures are mandala symbols: an ogdoad is a double qua-
ternity, and the twelve may be a triple one. 
It obviously represents the archetype of the round dance 
in the "supra-celestial place~" since it sings in har-
mony. The same applies to the number twelve, the zodi-
acal archetype of the twelve disciples, a cosmic idea 
that still echoes in Dante 1s Paradiso, where the saints 
form shining constellations •••• What is described here 
as an outward event is really a symbol for the inward 
turning of man, towards the self--for the dance can 
hardly be understood as an historical event. It should 
be understood, rather, as a sort of paraphrase of the 
Eucharist, an amplifying symbol that renders the mys-
tery more assimilable to consciousness, and it must 
therefore be interpreted as a psychic phenomenon.l 
Thus, it may be understood that a circle or va~ious forms 
thereof, have as a primary function the union of personality, 
the harmonizing of conscious and unconscious life. 
3. Self-symbols 
In practice it would be difficult to draw a sharp 
distinction between symbols of self and those of union since 
t~ey both serve ~imilar if not identical aims. Even in the 
literature of analytical psychology they are not set apart. 
A~ a matter of fact, the two symbols discussed previously 
1. Ibid., pp. 279-80. 
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under symbols of union~ the cross and circle~ are both man-
dala symbols which are~ in so far as Jung understands them~ 
self-symbols. Speaking with regard to the round dance Jung 
says~ "psychologically~ this arrangement is equivalent to 
a mandala and is thus a symbol of the self."l However~ 
there are some symbols which do not bear the marks of a man-
dala and which are labeled as self-symbols. Christ is one 
o~ these and he has already been identified as a self-symbol. 
Yet~ there are times when Christ is symbolized as or within 
a mandala. Therefore~ this section of the dissertation 
does not intend to be mutually exclusive of symbols dis-
cussed elsewhere as self-symbols~ nor does it pretend to 
be comprehensive. Those symbols which are apparently self-
symbols which are not usually mandalas and which are related 
to the Eucharist are presented herein. 2 
i. Christ 
In the round dance Christ is the center. As the 
center he wants the circle~ the disciples~ to concentrate 
on himself. He is thus an object for the circie. Jung sees 
this as meaning that the subjective consciousness is to be 
united with the objective center. "The self is brought into 
actuality through the concentration of the many upon the 
center~ and the self wants this concentration. It is the 
2. 
Ibid.~ p. 276. 
Jung~ Aion. This subsection 
heavily-O:n this book. 
1 
of the chapter will depend 
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subject and object of the process."1 Western man_has suf-
fered a cleavage of personality by the sharp dichotomy which 
his conscious mind has drawn between subject and object. 
But in Christ~ the self-symbol~ both are united. The cleav-
age is healed. This is~ of course~ paradoxical~'but the 
truth of paradox is essential in the principle of enantro-
domia. 
Christ~ or the self~ is a "mirror": on the one hand 
it reflects the subjective consciousness of the disci-
ple making it visible to him~ and on the other hand 
it ''knows" Christ, that is to say it does not merely 
reflect the empirical man, it also shows him as a {trans-
cendental) whole.2 
Thus union by a self-symbol is not simply a drawing 
together of loose ends; rather~ it is an integration of the 
antithetical parts of man. Those opposites which created 
such tension before individuation now are harmonized~ and 
there is a stability to personality. Yet, none of the op-
-· posites are abolished. Even the tension is not abolished. 
They are, instead, gathered around a common center to serve 
a common end. There is a transformation of goals. Where 
isolated contents of the unconscious once sought their own 
goals, they now seek a common one~ Christ. 
This harmonizing of the soul does not mean that the 
self reaches an utopian state. The conditions of life dic-
tate eternal tensions, and the demonic side of the world 
forever makes it impossible for man to "escap_e." Even the 
1. Jung, Psychology and Religion: East_ and West, p. 280. 
2. Ibid.~ pp. 280~81. 
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individuation process itself is accounted as a soul-tortur-
ing experience, and it is in itself more unendurable at times 
than the neurotic state. Furthermore, the person who has 
1
'achieved 11 individuation is not out of danger. He is in 
the midst of calamity, yet he is above it at the same time. 
If individuation resulted in a cancellation of life's ten-
sions rather than a balancing of them, if wholeness meant 
the removal of anxiety and the shadow, it would be a whole-
sale negation of the entire individuation process and life 
itself, which Jung only sees as existing with the tensions 
of opposites. The theological belief of Christ's descent 
into hell, there to work the redemption of the dead, indi-
cates the darkness of the individuation process.l 
Why should the God-symbo12 need integration? Why 
is it not harmonized in man from the beginning? Apart from 
the very important environmental factors of the personal 
life that disintegrate personality and result in neurosis, 
the God-image is imperfect, partly because of original sin. 
This means psychologically that the inherited collective 
shadows exist in a primitive state in ~11 people. This con-
dition of "sin" is original and archaic in the collective 
unconscious. This side of God is repressed and not allowed 
any kind of ascendency among Christians. Therefore, the 
image of God is incomplete in the human psyche. Yet, the 
1. Jung, Aion, p. 39. 
-
2. God-symbol or God-image is to be equated with Christ, 
Christ-image or Christ-symbol. 
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condition of the segmented God-image is not beyond hope. 
The God-image in man that was damaged by the first 
sin can be "reformed" with the help of God, in accord-
ance with Romans 12:.2: 11And be not conformed to this 
world, but be transformed by the renewal of your mind, 
that you may prove what is ••• the will of God" (RSV). 
The totality images which the unconscious produces in 
the course of an individuation process are similar 
-nreformations 11 of an e_ priori archetype (the mandala) .1 
This process is visible in the Mass in the taking of a cor-
rupt substance, water, and making it sanctified; it is the 
transforming of God into man and back to God. 
There is a second reason why the symbol of God or 
Christ is deformed and strives for wholeness: this reason 
is peculiar to Christianity. It has already been mentioned. 
It will be remembered that the Christian conscious mind has 
refused to allow the power of evil to exist as a part of 
Christ even though Satan is known to be a fallen angel, one 
who once was part of the heavenly host. He is often seen 
as a powerful adversary of God, that is, not an evil side 
of God but his wicked opponent. 11The Christ symbol lacks 
' 
wholeness in the modern psychological sense, since it does 
not include the dark side of things but specifically excludes 
it in the form of a L':'lciferian opponent. 11 2 
The psychic counterpart of the perfection and good-
ness of Christ could not be cast out of the unconscious even 
though doctrine attempted to reduce it or do away with it. 
1. Jung, Aion, p. 40. 
2. Ibid., p. 41. 
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The figure of the Antichrist developed as the demonic imi-
tator of Christ; he was the pretender to Christ's throne. 
He is an imitating evil spirit "who follows in Christ's 
steps like a shadow following the body.nl If Christ is 
the self, yet a shadowless self, then the Antichrist is 
the shadow self. Jung calls it a "dark half," and by this 
he means "half." The worldly side is as much a part as is 
the spiritual, the two halves. Both make up the whole. 
There is an even distribution between them in the psyche. 
This split in an archetype which is central~ essential for 
man 1s maturity, has some consequences: a metaphysical dual-
ism results which separates heaven and hell, man and God. 
Jung discusses this problem in his Answer to Job.2 In Job 
the devil is on speaking terms with Yahweh as he was still 
. 
one of God's sons. But Christian portraits of Christ show 
him without sin, spot or blemish. Nothing else could hap-
pen except the appearance of two sons, one of darkness and 
one of light. This is not the result of spiritual powers; 
it happens because of an unchanging psychological law, 
enantiodromia.3 
During the Middle Ages this Split of the self-sym-
bol of Christ was partly answered by the unconscious through 
the alchemist. At root, alchemy was an unconscious 
1. ~., p. 42. 
2. Jung, Psychology and Religion: East and West; p. 355ff. 
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compensation for the conscious contentions of the perfec-
tion of Christ. 
The point is that alchemy is rather like an undercur-
rent to the Christianity that ruled on the surface. It 
is to this surface as the dream is to consciousness, 
and just as the dream compensates the conflicts of the 
conscious mind, so alchemy endeavours to fill the gaps 
left by the Christian tensions of opposites.l 
The mysterious chemicals of mother earth, the shadows and 
stones, were all psychological correlates of the sinlessness 
of Christ. 11The Christ-image is as good as perfect, • • • 
while the archetype ••• denotes completeness but is far from 
being perfect. It is a paradox. 112 
ii. Fish 
A very ancient symbol and one early associated with 
Christ is that of the fish. Though it is often used as an 
allegory or sign, it was, nevertheless, a real symbol of an 
archaic content in man's unconscious. There is an abundance 
of material to bear out its ancient use, and there is ample 
evidence in Christian literature of its association with 
the figure of Christ. There are also numerous pre-Christian 
parallels. For example, the priests of the Babylonian fish-
god Oannes wore fish skins; there were sacred fish meals of 
the worshippers of ·the Phoenician goddess Derceto-Atargatis; 
eucharistic fish feasts were celebrated in the Roman Empire; 
in India there was the belief in the redeeming fish of Manu. 
1.0\ Jung, Psychology and Alchemy, p. 23. 
2. Jung, Aion, 'pp. 68-69. 
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In early Christian symbolism the newly baptized and reborn 
souls were pictured as "swimming in the baptismal font like 
fishes."1 
Though this symbol is much older than Christianity, 
it was suddenly activated at the beginning of the Christian 
e~a. In some quarters the Jews expected the coming of the 
Messiah in the time of the Fishes in accord with astrology. 
Jung discusses at length the astrological caluulations of 
the Jews and other ancients with regard to th~ conjunction 
of the two planets Saturn and Jupiter in the time of Pisces, 
the twelfth sign of the zodiac, the sign of the Fishes. It 
is needless to reproduce here the extensive calculations 
and parallels through which Jung go.es, but in summary, ~e 
points out th~t the two planets have symbolically opposite 
natures, and there is the sign or symbo~ of union at their 
conjuncture. It occurs at the time of the Fishes. There 
is also the birth of Christ. All this happened at an ap-
proximate time in history. All the above gave psychologi-
cal ascendency to the fish-symbol that suddenly came to life 
in the early years of Christianity. 
Matthew 4:19 depicts Christ as being desirous of 
making peter and Andrew into "fishers of men." There is 
a miraculous catch of fish. Perhaps these phrases gave 
cause to refer to the baptismal font as a 11fish pond." Mat-
thew also accounts for the star-gazers, the Magi, who deduced 
1. Ibid., p~ 73. 
that an extraordinary event was taking place because of the 
constellation of the star(s). Though this latter does not 
connect Christ with fish, it certainly can mean that his 
earthly followers had already started to see him in rela-
tionship to certain myths of astrology. 
Above all it is the connections with the age of the 
Fishes which are attested by the fish symbolism, either 
contemperaneously with the gospels themselves ("fishers 
of men, 11 fishermen as the first disciples, miracle of 
loaves and fishes), or immediately afterwards in the 
post-apostolic era. The symbolism shows Christ and those 
who believe in him as fishers, fish as the food eaten . 
at the Agape, baptism as immersion in.a fish-pond, etc.l 
There is some conjecture that Christ was assimilated 
in the mythology of the zodiac with regard to the time of 
the Fishes, plus the fact that a 11fairly wide spread knowl-
edge of astrology would account for at least·some of the 
symbolism in certain Gnostic-Christian circles."2 However, 
the gospel accounts do not fully support a full explanation 
of the Christian fish-symbol by this m~ans. It is not at 
all likely that a zodiacal sign could begin 
an age in which the "fish" was used as a name for the 
God who became a man, who was born as a fish and was 
sacrificed as a ram, who had fishermen for disciples 
and wanted to make them fisher~ of men, who fed the 
multitude with the miraculously multiplying fishes, who 
was himself eaten as a fish, the "holier food," and 
whose followers are little fishes, the "pisciculi."3 
Though the hypothesis is not fully supported and is subject 
to question, Jung makes the guess that the sign of the fish 
1. Ibid •. , p. 90. 
2. Ibid., pp. 92·-93. 
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in the early Church was a natural symbol, i.e., primitive, 
archetypal, not necessarily stimulated by any general be-
lief in astrological mythology. Throughout his study of 
alchemy Jung refers to the lapis or stone possessed of 
mystical power. Sometimes the ancients thought this stone 
was often equated with Christ.1 In all of these cases the 
stone was a depth symbol and not a shallow sign. The mate-
rial on the fish symbol is evidently primitive and original. 
The showing of Christ as a fish was one of the most impor-
tant self-symbols· for early Christianity •. This was evidenced 
in some aspects of the Christian Eucharist. 
To conclude this chapter it should be noted again 
that the Eucharist is·a rite of transformation; thus it is 
regarded by analytical psychology. Through this rite cer-
tain symbols appear or are operative which serve to bring 
about the transformation. The mystical transformation of 
the Eucharistic elements is symbolic of the more crucial 
transformation of the psychic life of the individual communi-
cant. This rite does not bring about a magical or metaphy-
sical transformation; rather, it is a psychic one. It can 
only happen through the symbolization of archetypes, through 
the transcendent function. This chapter has endeavored to 
elucidate the relevant Eucharistic symbols that Jung finds 
active in the process. Because the Eucharist is a transfor-
mation rite, the first symbols discussed were transformation 
symbols. Since transformation is not just change but goal-
directed change, the symbols of that goal, which is union 
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or harmony of psychic life~ are commonly manifest as qua-
ternity or mandala symbols~ i.e.~ cross and circle. How-
ever~ union must take place around a center~ a common arche-
type~ that draws all other archetypes tlnto itself into union. 
These central symbols are self-symbols. When the archetype 
has been adequately symbolized by a suitable self-symbol~ 
such as Christ~ the goal has been reached. 
CHAPTER V 
EATING THE GODS 
There are two aspects to the purpose of this chapter. 
One is to continue to illustrate the symbolic character of 
the Eucharist according to the perspective of analytical psy-
chology. The second aspect is to draw supporting evd.dence 
for this by comparing the Eucharist with myths, religious 
rites, and quasi-religious rites from non-Christian sources. 
In realizing the second purpose, at times an entirely dif-
ferent interpretation will be put upon some of the material 
which is gleaned from sources outside the literature of 
analytical psychology; sometimes it will differ markedly 
from that given by the original collector. J. G. Frazer, 
for example, explains in his book The Golden Bough that he 
does not personally believe in mythology but considers it . 
preposterous and absurd. He finds that the most influential 
power in the making of primitive religions is the fear of 
human dead. 1 This is not at all the same understanding found 
in analytical psychology. It has previously_been stated that 
Jung believes religions to be founded in the collective arche-
types that are present in every person. Fear of human dead 
certainly has its place in religion, but is a consequence 
1. James George Frazer, The Golden Bough, abridged edition 
(New York: The MacMillan Company, 1922), p. vii. 
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and not a cause. 
There is also a marked difference in the interpreta-
tion of the functioning of the primitive mind~ and since 
much of the material which follows is illustrative of primi-
tive peoples~ the fundamental difference in interpretation 
should be clarified. Jung does not believe that fear is al-
ways personal~ in contrast to collective. Hence~ fear does 
not serve as a creator of religion or myth.,, In the primi-
tive~ fear comes most likely from archetypes. Jung explains 
how he understands the mental processes of the-primitive: 
Primitive mentality differs from the civilized chiefly 
in that the conscious mind is far less developed in eA-
tent and intensity. Functions such as thinking~ will-
ing~ etc.~ are not yet differentiated; ••• the primi-
tive does not think consciously~ but ••• thoughts 
a~pear. The P.rimitive cannot assert that he thinks; 
i is rather that 11something thinks in him." The spon-
taneity of the ac·t of thinking does not lie~ causally~ · 
in his conscious mind~ but in his unconscious •••• 
The spontaneous manifestation of the unconscious and 
its archetypes intrudes everywhere into his cons_cious 
mind~ and the mythical world of his ancestors.l 
But Frazer views the primitive mind as working on a much 
more c_onscious level. He finds that there is a reason or 
logic to the savage mind. He says: 
The people have reasons~ and some very practical reasons~ 
for·acting as they do. For the savage is by no means eo 
illogical and unpractical as to superficial observers 
he is apt to seem; he has thought deeply on the questions 
which immediately concern him~ he reasons about them~ and 
though his conclusions often diverge very widely from 
ours~ we ought not to deny him the credit of patient and 
prolonged meditation on some fundamental problems of 
1. c. G. Jung and c. Ker~nyi~ Essays on a Science of Myth-
ology~ trans. R. F. c. Hull (Bo111ngen Series XXII; New 
York: Pantheon Books~ Inc.~ 1949)~ pp. 100-01. 
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human existence.l 
Jung and Frazer present two completely different interpre-
tations that are fundamental to their respective points of 
view and purposes. 
This chapter will provide numerous illustrations of 
myths and rites that have certain Eucharistic parallels. 
This material will be grouped under six major headings, each 
of which is intended to illustrate further the primitive and 
mythological nature of rites, each of which shows some of 
the material which seems to indicate the collective nature 
of the archetypal and Eucharistic symbols. 
1. Eating the First Fruits 
The rites of first fruits are well known and have 
long been understood to have some similarities with the Eu-
charist. The worship of Adonis, one of the ancient gods of 
western Asia, is one illustration. He was primarily a cereal 
deity, a corn-god or corn-spirit. Religious ·ceremonies, 
sometimes quite elaborate, developed with regard to him. 
Usually such ceremonies were held at the time of harvest, 
late summer, and were accompanied by mourning and lamenta-
tion of the people. His life was in the grain. The cutting 
of the grain or the grinding of it was a killing or murder 
of this god. The weeping usually served to appease the in-
jured god.2 Why appease a dead god? Because he was always 
1. 
2. 
Frazer, op. cit., p. 517. 
--; 
Ibid., pp. 335, 338. 
-
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resurrected, as was known to be the case when the grain was 
planted and came to lif~ the next year; and he must be ap-
peased so that the crops of the following year will succeed. 
St. Paul provides a very clear description of this, 
referring to Jahweh rather than Adonis. The growth of grain 
is analogous to the resurrection of the dead, but God is 
the life-giving spirit~ 
What you sow does not come to life unless it dies. And 
what you sow is not the body which is to be, but a bare 
kernel, perhaps of wheat or of some other grain. But 
God gives it a body as he has chosen, and to each kind 
of seed its own body. For not all flesh is aliKe, but 
there is one kind for men, another for animals,· another 
for birds, and another for fish.l ~ 
The point to be made here is that the grain is possessed of 
a spirit. Not that the god and the grain are one, but the 
god dwells within and has the life of th~ grain. In the 
Phoenician city of Byblus Adonis• death was mourned annually 
with great wailing and lamentation, but the next day he was 
resurrected again. "The disconsolate believers, left behind 
on earth, shaved their heads as the Egyptians did on the 
death of the divi~e bull Apis."2 While it may be held that 
such rites were primarily practical affairs of an ancient 
agrarian people for insuring a good crop the next year, a 
practical affair arising from the fea~ o~ hunger,3 the fact 
that all primitives and most ancient peoples found spirits 
1. 
2. 
I Cor. 15:36-39. 
Frazer, op• cit., p. 335. Note the use of head-shaving 
as again:Felated to a religious rite. 
Ibid.' p. 338 •. 
-
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in most all plants, plus many inanimate objects as well, 
asks for a more comprehensive explanation. Analytical psy-
chology would understand these ceremonies as existing for 
the ultimate sake of the gods, not wholly for the immediate 
sake of the individual. 
Since the corn was considered as possessed of spirit, 
it was felt to deserve special reverence and attention from 
those who use it. The religious rites which involve action 
are part of man 1s response to. his mythological past. When-
ever the corn-spirit was believed to be either in animal or 
human form, he was killed, usually sacrificially, and eaten 
sacramentaily. There is an unavoidable parallel here with . 
the Mass in which sa?rifice and sacramental eating of Christ 
takes place. In the case of corn or grain such rites may 
be termed as the sacraments of first fruits. It is usually 
the first harvest or first grain cut from the harvest that 
is used in the rites. Practices including sacrificial offer~ 
ings, consecrations of various things, sacred instruments, 
are called sacramental. 
In a village in Sweden and in on~ in France the corn-
spirit was considered to dwell in the last sheaf taken from 
the field. From this grain human figures were·fashioned; 
they were dough images: a girl 1s image in Sweden and a man 1s 
in France. At the end of the harvest these figures were 
broken and distributed to th~ people to be eaten. However, 
the corn-spirit was not always found in the last sheaf nor 
w~s it always represented in an anthropomorphic shape. A 
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loaf without human form may be eaten just as sacramentally 
as indicated by the ceremonies associated with the first 
fruits and the Christian Eucharist. In Lithuania the peas-
ants would take the first grain threshed and bake some small 
loaves. The remainder of the grain was used to make beer. 
After elaborate preparations entailing a ritual, and after 
sacrificing two chicken~, the bread, fowl, and beer were 
consumed at a special mea1.1 All of the food had to be eaten. 
The bread, flesh, and wine symbols of the Eucharist 
can easily be associated with this practice as well as can 
be the consummation of all the wine in the chalice. There 
are, indeed, some strong parallels here. It does not seem 
likely that historical connections can associate the two 
developmentally~ but it is not at all beyond contention that 
both the Eucharist and this ceremony have, at least in part, 
common archetypal roots. 
Similar practices have existed throughout the world 
well into the twentieth century with the use of various 
cereals and foods. Corn, yams, new potatoes, a~d millet 
are used in sacraments of first fruits in England, Japan, 
the east Indian island of Buru, the Celebes, southern India, 
Onitsha on the Niger, British East Africa, Natal, Zululand, 
Brazil, the Creek Indians of North America, the Seminole 
Indians of Florida, the Salish and Tenneh Indians of north-
western America, and the Thompson Indians of British Columbia.2 
1. 
2. 
Ibid., pp. 480-81. 
Ibid., pp. 479-87. 
........... 
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The purpose of the rites or sacraments of first 
fruits is obviously to propitiate the spirit of the god who 
is in the plants, and this purpose is true whether the plants, 
wild or cultivated, are berries, roots, vegetables or cereals. 
In most cases an indwelling spirit is directly affirmed, but 
even where it.is not, the importance of the rites, the solem-
nities and reverence, indicate that such spirits are present. 
Sometimes the rites are saqramental in nature. 11 In all such 
cases, accordingly, we may not improperly describe the eating 
of the new fruits as a sacrament or communion with a deity, 
or at all events a powerful spirit. "1 
In these practices it seems that killing and eating 
--
the spirits is common, but the rites also have another mean-
ing besides death and eating. That particular meaning is 
resurrection: blessing the future crops, hope for new strength, 
and so on. Just as the Eucharist is a ritual of transforma-
tion, so also may be many of the observances of first fruits. 
All of nature is symbolic of transformation, toward unio~ or 
oneness, to be sure; first fruit celebrations are part of 
this trend in nature plus a part of the trend of the soul of 
man toward wholeness. Jung comments about this as part of a 
general discussion on the meaning of the gift in sacrifice: 
The value of the gift is enhanced when it is the best or 
the fi~st fruits. Since the bread and wine are the best 
that agriculture can offer, they are by the same token 
man's best endeavour. In addition, bread symbolizes the 
visible manifestation of the divine numen which dies and 
rises again, and wine the presence of a pne~a which 
1. ~., p. 487. 
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promises intoxication and ecstasy.l 
It is thus that the symbolism of the sacrament of first 
fruite has a common unconscious and primitive basis with 
the Eucharist. Both are deeply involved with symbolism~ 
both use the symbols of bread~ wine~ and the like; both 
have an indwelling spirit in the elements of the sacrifice 
or sacrament. 
This point is given more weight by the fact that in 
psychological terms death~ the sacrificial death included~ 
means a re-entry into the womb for rebirth. The killing of 
the corn-spirit must take place in order that it may live 
again. The old self must die in order that the new self 
may be born. Since the Eucharist is a regenerative process~ 
as are the rites of the first. fruits~ death must precede 
regeneration. 
2. Sacred and Profane vessels 
Purification is one of the essential steps in the 
Eucharist~ and there is evidence to believe it has deep ar-
chaic roots in the.unconscious. In some of the primitive 
rites of first fruits and in other sacrificial practices~ 
the participants will go through rituals of purification. 
Before the new crops may be eaten~ the Bechuanas tribe must 
be purified by anointing themselves with the juice of a 
crushed gourd. The Creek Indians also had a purification 
method which serves to illustrate the purpose. Certain 
1. Jung~ Psychology and Religion: East and West~ pp. 254-55·. 
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worthy members of the tribe were summoned to a sacred place 
which was guarded to keep out all impure persons and all 
animals. For two nights and a day a strict fast was observed 
along with the drinking of a bitter concoction of button-
snake root. This was to purge their bodies by vomiting. 
At the end of the fast there was feast using the old year's 
food. After evening came, the priests sa.crificed some sam-
ples of the new crop in a sacred fire. 
Similarly, the Seminole Indians held an annual fes-
tival, called the Green Corn Dance, during which they too 
would drink a substance called "black drink" which acted 
both as a purgative and an emetic. The second day some of 
the sacred green corn was eaten~ the following day was a 
fast in order that new food to be eaten would not contami-
nate the sacred corn in the stomach. The next day the peo-
ple could eat of the new crop. 1 This day of fasting is a 
close parallel to the Eucharistic fasting of Roman catholics. 
However, the purification rites like this are not simply to 
prevent any contamination of sacred food. 
Purification is a preparation of the body. Frazer 
links this with the practice of using special vessels or 
instruments in the various rites. In Zululand only special 
pots, kept for that occasion, were used, and a sacred fire 
created by rubbi~g two sticks together was used in the rite. 
In a Creek Indian ceremony no vessel which had held any of 
1. ~., pp. 480-85. 
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last year's food was allowed to remain in the sacred place. 
In the Lithuanian rite of the first fruits the fowls had to 
be boiled in a new pot and the beer mugs and ladle were only 
used on that solemn occasion. At a festival in which a 
sacred bear ·was killed and eaten sacramentally in a Japanese 
rite, a special pot was used for cooking the bear flesh, 
and the sacred fire was kindled from a particular flint 
and steel set which was handed d9wn through the clan for 
generations. All of these efforts at purification make use 
of special vessels; sometimes the special vessel is the body 
of the man being purified and prepared for eating the first 
fruits. The use of sacred vessels usually points out the 
sacramental quality and nature of such practices.l 
Most religions have their collection of sacred items 
or relics used in their rites. The Jewish synagogue has its 
candelabra and sacred scrolls. Within the Christian Church 
items upon the altar or table of communion are frequently 
sacred or holy items since they have been consecrated. . 
This is certainly true, not only of the bread and wine, the 
elements, but also the cup. This vessel in the Roman Mass 
is the receptical for the blood of Christ, and the cup or 
chalice has often been the object of much reverence and ado-
ration. Fortunes and many people have been expended in the 
search for the Holy Grail. Uncounted stories have grown up 
around this theme, and even a kind of mythology has ~esulted 
1. Ibid., pp.'480-88, 513 • 
........... 
from the significance of the cup. Consider the tales of 
early medieval knights searching for the Holy Grail. 
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The importance of the chalice quickly brings to mind 
the significance of the sacred vessels mentioned by Frazer. 
There is not evidence here to do more than note the simi-
larities or sacred vessels in sacramental rites. This do~s 
not adequately demonstrate any common archetypal symbol al-
though the meaning ~s implicit. 
Jung, however, does provide some indications of the 
symbolic function of the chalice. In "Transformation Sym-
bols in The Mass" he mentions the chalice and the wine as 
one object-and does not discriminate between them.l He 
seems to refer primarily to the wine and its significance. 
In his detailed study or the unicorn he makes spcific ref-
erence to the symbolic meaning of the chalice. The horn or 
. the unicorn is likened unto a cup. There is nothing uncom-
mon about cups being made from animal horns, but on occasion 
they had some sacred meaning. 
The secret or the cup and horn or the unicorn are 
the same. Health, life, and vigor are bestowed through the 
essence or the unicorn.2 The powerful mystic stone or al-
chemy was thought to reside under the horn or the unicorn 
according to one legend. The horn is a cup, and "the heal-
ing cup is not unconnected with the 1cup of salvation,' the 
1. Jung, Psychology and Religion: East and west, pp. 209-12. 
2. Jung, Psychology and Alchemy, pp. 448-49. 
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Eucharistic chalice, and the vessel used in devination. 111 
The horn as an emblem of vigour and strength has a 
masculine character, but at the same time it is a cup, 
which, as a receptacle, is feminine. So we are dealing 
here with a "uniting symbol" that expresses the bipo-
larity of the archetype.2 
Within this evidence it may be safely assumed that the Eu-
charistic cup has had symbolic meaning for the unconscious, 
but whether the sacred vessels used in the rites of other 
pe9ples have the same significance is a mute question, even 
though there is a similarity between them. 
3. Flesh Eating 
In one ritual of the Sacrament of the Lord's Supper 
these words, which are represe~tative of many rituals, are 
found: 11 0 merciful Father, ••• grant that we ••• may 
also be partakers of the divine nature through him 11 (Christ).3 
These phrases from the prayer of consecration show that a 
purpose of the Eucharist is to impart divine nature to the 
communicants. How is this done? By "receiving this bread 
and wine, according to thy Son our Saviour Jesus Christ 1s 
holy institution."4 Purification, confession, and repentance 
are important steps in the observance of the rite, but the 
transformation comes by partaking of the divine nature. 
This .is the purpose of sacramental flesh eating. The intent 
. 1. Ib i¢t. , . p • 446. 
2.· Ibid., pp. 449-50. 
3. The Book of Worship for Church and Home, ~.~., p. 379. 
4. ~· 
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is to take on some of the qualities of God. A very similar, 
if not itlentical meaning, is given by Frazer in so far as 
primitive rites of killing and eating a god are concerned. 
We have found a widespread custom of eating the god 
sacramentally, either in the shape of the man or ani-
mal who represents the god, or in the shape of bread 
made in human or animal form. The reasons for thus 
partaking of the body of the god are, from the primitive 
standpoint, simple enough. The savage commonly believes 
that by eating the flesh of an animal or man he acquires 
not only the physical, but even the moral. and intellec-
tual qualities which were characteristic of that animal 
or man.l 
i. Magic of a Flesh Diet 
To illustrate the point, some of the Indians of 
North America believed that the objects stimulating their 
senses which were from nature, such as thorns~ smells, and 
so forth; and the food they ate had a spirit which was trans-
fused into man·. One who eats venison is thus swi~ter than , 
the man who eats flesh from the clumsy bear. Many primi-
tives kept from their diet the flesh of swine~ slow-footed 
tame cattle, or animals that were heavy and slow~ because 
such flesh was thought to impair their vigor and dull their 
abilit.ies. Some believed it would make them stupid and 
clumsy. The flesh of deer~ bird, fish, monkies, and the 
like was preferr~d so as to make them swift and fit for 
the hunt. Similarly, bird tongues~ worms, and various other 
parts o~ anima~s were eaten for the specific powers or quali-
ties of the animal.2 
1. Frazer, ~· £!!., p. 494. 
2. Ibid., pp. 494-97. 
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These examples deal with the spirits and the quali-
ties of animals, but human flesh has also been eaten for 
similar reasons. Often special skills or qualities were 
thought to reside· in specific parts of the human body, and 
thus, specific portions of the body would be eaten to attain 
these qualities. rn· the initiation rites of the.youths of 
·. 
southeast African tribes, parts of the body of a skillful 
and brave enemy who had been killed were baked to cinders 
and kept in the horn of a bull. The ashes were mixed with 
a paste-like substance and fed to the young men to impart 
to them valour. Often various parts of the body were thought 
to provide various characteristics and were eaten for that 
\ 
particular quality. Variations of s~ch practices were car-
ried out by the Sioux Indians, New Granada Indians, warriors 
of New South Wales, natives of Tonquin, ancient Chinese, 
primitives of Sarawak, Celebes bear-hunters, p+us native·s 
of the Philippine Islands, German New Guinea, New Zealand, 
and western Africa.l 
Frazer sums up these practices with a comment that 
indicates the close association of the 1flesh eating' of 
the Eucharist and the purposes of flesh eating among primi-
tives: 
It is now easy to understand why a savage should 
desire to partake of the flesh of an animal or man 
whom he regards as divine. By eating the body of the 
god he shares in the god 1s attributes and powers. And 
when the god is a corn-god, the corn is his proper 
body; when he is a vine-god, the juice of the grape 
1. Ibid., pp. 497-98. 
is his blood; and so by eating the bread and drinking 
the Wine the WOrShipper partakes of the real body and 
blood of his god. Thus the drinking of wine in the 
rites of a vine-god like Dionysus is not an act of 
revelry, it is a solemn sacrament.l 
ii. Killing and Eating a God in Effigy 
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Thus far, the magic of flesh eating has been on a 
very primitive and undifferentiated level. It has been 
shown in regard to specific spirits or qualities lodged·in 
the slain animal of man. Now attention will be centered 
upon the sacrificial or sacramental killing of God in human 
form or other effigies. This of course takes place within 
very specified religious rites and the parallels with the 
Eucharist are more obvious. Though the nature of some of 
the following rites may' more easily be contrasted than com-
pared with the Eucharist, it is very possible that the 
rit~alistic patterns may serve a common unconscious goal 
despite the outward differences. 
Frazer again provides illust-rative material in giv-
ing an account of an ancient celebration of the Aztecs of 
Mexico.2 Annually in May the Aztecs made a dough-image of 
their god Vitzilipuztli. The image was made by sacred vir-
gins from beet seeds, roasted maize, and honey. After an 
elaborate ceremony, a grand procession to the temple, great 
festivities involving not only the priests and dignitaries 
but all the people as well, and a concluding ceremonial 
1'. ~· 
2. Ibid., pp. 488-91. 
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dance, the paste idol was broken into many piece& which 
were reverently distributed to the people to eat. These 
morsels were received with such reverence that the sacra-
mental aspect could not be denied. They believed that they 
were eating the flesh and bones of their god, Vitzilipuz~li; 
From this interesting passage we learn that the 
ancient Mexicans, even before the arrival of Christian 
missionaries, were ,fully acquainted with the doctrine 
of transubstantiation and act~d upon it in the solemn 
rites of their religion.l 
In December another Aztec rite of a very similar 
nature was observed. However, in this ceremony the dough 
was made with the blood of children. The god killed in 
this winter eve~t was Huitzilopochtli, and he too was eaten 
in effigy. Human sacrifice accompanied this ritual. A 
third Mexican festival was observed which found each house-
hold making a number of small dough-images, and food was 
brought to the images in small vessels four times through-
out the night. The priests came at dawn, stabbed "the images 
with a weaver•s instrument, cut off their heads, and tore 
out their hearts, which they presented to the master of the 
house on a green saucer."2 These bodies were then eaten by 
all persons living in the house. 
In these three celebrations the god is in effigy, 
is killed, and is eaten. These practices do not match or 
cannot be compared with the Eucharist at the point of effigy 
1. Ibid., p. 490 • 
. 2. Ibid. 
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because the Eucharist has no anthropomorphic image that is 
placed in God's stead. The bread and wine are there as 
Christ's booy and blood~ but no image as such is present. 
Nevertheless~ a c~rtain parallel is to be observed between 
these rites. The underlying psychic reasons for the simi-
larity of the Aztec and Christian rites, made apparent by 
Frazer~ are: (1) transubstantiation and (2) taking on the 
qualities of God. 
This pra~tice is not primarily magic; it is a mys-
tical experience originally arising out of the unconscious. 
The deepest point of similarity between the pagan worship 
of the Aztecs and the Mass of the Roman Church lies in 
their archetypal nature~ both of which are closely tied up 
with transformation symbols. The pieces of the broken body 
of Vitzilipuztl1 were carefully carried with great venera-
tion to the sick and ~obile persons confined to their 
homes. It is probable that this communion was for them a 
restoration or transformation. The broken bread brought 
to them was the broken body of Vitzilipuztli~ and with his 
body there was also his strength. 
The transformation meaning is further supporte~ in 
that these Mexican gods were corn-spirits which bear the 
meaning of resurrection~ since corn is planted to resurrect 
itself; death and life are at once opposite~ yet united. 
It is, therefore~ possible to theorize that the Aztecs had 
gradually assembled a highly differentiated religious arti-
fact just as the Roman Christians did in the Mass and as 
other Christians have done with the Eucharist. The Mass~ 
however~ is at a much more refined stage of development 
than any of the· pagan rites. Both are artifacts that are 
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a collective representation of unconscious psychic expe·ri-
ences of the people. Both have a goal which is~ in varying 
degrees~ the transformation process in which man becomes 
like God. 
In introducing a psychological elaboration of the 
same rite mentioned above~ the rite of Huitzilopochtli~ Jung 
mentions that there is evidenced in this practice a deep 
source in the unconscious of symbols like those in the 
Mass.l These symbols were not "invented" and handed down; 
rather~ they were ''handed out" by the archetypes of the un-
conscious and were kept alive by the archetypes. 
In these Mexican rituals the action of sacrifice 
took place with the dough figures, and no animal or humans' 
were given in sacrifice~ but there were a number of other 
practices which definitely made use o~ human sacrifice. 
The Aztecs have long been known to have practiced human sac-
rifice with an abandon .and frequency seldom matched by other 
people. Since Christ was sacrificed or crucified as the 
human Jesus~ there are a few connections which should be 
made with the rites of human sacrifice. 
1. Jung~ Psychology and Religion: East and West; pp. 222-23. 
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4. Human Sacrifice 
The Eucharist is deeply rooted in the human psyche, 
and Jung claims that it is inherently associated at a very 
deep level with sacrifice, and human sacrifice at that. In 
the Eucharist "one of the deepest chords in the human psyche 
is struck: human sacrifice and ritual anthropophagy."l 
The deep historical and psychological meanings of human 
sacrifice in the religion of a people indicates a deeply 
rooted faith or religious belief, even if it is quite primi-
tive. That such sacrifices were often followed by anthro-
pophagy offers substantial evidence for its religious and 
sacramental nature. Jung points out some areas in which 
human sacrifice plays an important part in the archaic ex-
pressions which well up out of the unconscious. They are 
the ritual slaying of the king to insure fertility and pros-
perity of land and people, and human sacrifice to renew or 
resurrect the gods. 2 These will be discussed in this order. 
i. Killing the King 
To the primitive, a god has mortality much like a 
man. The gods were born and they died. The kings of an-
cient and primitive peoples were possessors of divine powers· 
and were not infrequently conceived as divine men or god-
men. Upon the life of the king depended the life of the 
people. Like the gods, the kings too were subject t·o· death, 
1. Ibid. Anthropophagy means the eating of human fles~. 
__,__ 
2. ~-
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and if a king were to become old and feeble, his divine 
power would wane with his life-power. Primitives believed 
that a catastrophy awaited them if a king were permitted 
to become old and weak. The crops would fail, cattle would 
cease to propagate, and game would become scarce. Hence, 
the king was killed before his power departed, and a young 
and vigorous successor was appointed. 
There was a very real advantage ·to slaying a king 
rather than letting him die of old age_ 
For if the man-god dies what we call a natural death, 
it means, according to the savage, that his soul has 
either voluntarily departed from his body and refuses 
to return, or more commonly, that it has been extracted, 
or at least. detained in its wanderings, by a demon or 
sorcerer. In any of these cases the soul of the man-
god is lost to his worshippers, and with it their pros-
perity is gone and their very existence endangered. 
• • • Whe~eas by slaying him his worshippers could, in 
the first place, make sure of catching his soul as it 
escaped and transferring it to a suitable successor; 
and, in the second place, by putting him to death be-
fore his natural force was abated, they would secure 
that the world should not decay with the decay of the 
man-god.l 
Most of these practi~es were confined to earlier 
days, and certainly all of them are extinct today even though 
a few existed until modern times. Examples of this kind of 
fate of the kings were present in Cambodia, the Congq, other 
parts of Africa, and Ethiopia. ~he Shilluk of the White 
serve to illustrate these cases. The king of the Shilluk 
was held in great reverence for he was believed to be se~i­
divine, and elaborate precautions wer~ taken against his 
1. Frazer, op. cit., pp. 265-66. 
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death, but he was not allowed to become ill or senile.· 
Death soon followed the first signs of weakness. The fail-
ure to satisfy the sexual passions of his wives, which were 
many, was a symptom of coming weakness. The wives would 
report to the chiefs, and they in turn would inform the 
king of his execution. The sentence was.carried out in a 
hut especially built for the occasion. The king had to 
enter the hut with a vi·rgin, and both were sealed in to die 
of hunger and starvation. This example serves to illustrate 
that 
the fertility of man, of cattle, and of the crops is 
believed to depend sympathetically on the generative 
power of the king, so that complete failure of that 
power in him would involve a corresponding failure in 
men, animals, and plants, and would thereby entail at 
no distant date the entire extinction of all life, 
whether human, animal, or vegetable.l 
There are accounts that are variations of this kind of prac·-
tice in southern India, Scandinavia, Greece, and other places 
in the ancient world.2 
However, some crafty sovereigns conceived of allow-
ing a deputy to die in their place as a substitute. Thus, 
the life of the king could be spared even though he had to 
relinquish his throne. Such practices sometimes resulted 
in the ritual slaying of slaves, maidens, youths, or others 
at specified intervals which usually represented the term 
of office originally given to the monarch. In ancient Athens 
1.- Ibid., p. 269. 
-
2. Ib~d., pp. 274-80. 
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seven youths and seven maidens were sacrificed every eight 
years. This rite was supposed to renew the king 1s power 
and strength at the end of each octennial cycle. Numerous 
other cases of a like nature are known.l 
The practical reason for the slaying of the king was 
to guarantee continued fertility of crops and animals. Per-· 
haps this is suitable enough explanation in so far as his-
tory is concerned, but the psychological meanings of death, 
the symbol of God or the god-man, the transferring of spirits, 
and renewal through resurrection are all so closely related 
to rites of regicide that a deeper meaning is apparent. It 
has been pointed out that the king carried within his soul 
a divine spirit or was in himself thought to be a god. In 
him was vested the providence of the individual native and 
the tribe. It is true of the primitive as well as civilized 
man that psychologically the objective God worshipped in the 
liturgy of their religion or race is a projection of the 
natural God dwelling in the collective unconscious. Every-
where and at all times the purpose of God or the gods is to 
bring .the individual to wholeness. "So it is not surprising 
that we find religious rites whic~ come very close to Chris-
tian practices in a fiela untouched by human culture."2 
The death of the divine king was to fulfill a simi-
lar function as that of the death of Christ dramatized so 
1. ~., pp. 280-89. 
2. Jung, Psychology and Religion: East and West, p. 223. 
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vividly in the Mass. It too is a transformation procedure. 
The king's death was to continue the growth and reproduction 
of nature or the physical world, which in its cycle of sea-
sons cannot help but remind the individual, savage or civi-
lized, of the life-death-life formula so characteristic of1 
all life~ But this transformation symbolism is not just a 
conscious connection to the changes of the physical world. 
It is part of the nature of the human psyche. The life and 
death and resurrection, or reincarnation, of the gods and 
god-men is an indication of the natural trend of the mind 
to push toward its goal, that of union of God and man. So 
the execution of the kings was not so much the result of an 
idea, but the ideq of do-ing this was a result of the nature 
of the soul. 
ii. Renewal of the Gods 
Though the kings were slain to refurbish the power 
of God, it was not kings alone who were slain to achieve a 
similar goal. Among many uncivilized races, humans without 
any claims to royalty were sacrificed to promote the growth 
of crops. The god of the corn or the corn-spirit was one 
of the central deities to whom humans were sacrificed~ For 
instance, a tribe of Ecuadorian Indians would sacrifice 
men's hearts and h~an blood at planting time, and another 
tribe of Ecuadorian Indians would slaughter a hundred chil-
dren at each annual harvest. At one place in Mexico the 
Aztecs sacrificed a criminal by crushing him between two 
great stones. This formed a part of a harvest festival. 
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One of the bloodiest practices of the Aztecs was that of 
killing humans at various stages during the growth of their 
maize. The age of the victim corresponded to the age of 
the grain. 
They sacrificed new-born babes at sowing~ older chil-
dren when the grain had sprouted~ and so on till it 
was fully ripe~ when they sacrificed old men. No doubt 
the correspondence between the ages of the victims and 
the state of the corn was supposed to enhance the effi-
cacy of the sacrifice.l 
The Pawnee Indians would sacrifice a girl in the spring. 
After the chief sacrificer ate her heart~ her blood was 
squeezed from bits of her flesh until all the planting seed 
had been sprinkled with it. Variations of this practice 
were carried on in Africa~ many sections of Guinea~ the 
Philippine Islands~ and India. Often the ordeal was ghastly~ 
and the suffering of the victim was extended for long pe-
riods. In some of these rites the flesh of the sacrificed 
individual was eaten.2 
Some of these sacrifices were thought of as sa~ri­
fices to the gods and some a sacrifice of the gods~ and 
there are known cases of human sacrifice in which the vic-
tim was believed to represent or to be the corn-spirit it-
self. The victim was taken to be an embodiment of the corn-
spirit~ and by his death the god was killed. Mixing the 
ashes of the cremated body With the seed or sprinkling his 
1. Frazer~ ~· cit.~ p. 432. 
2. ~·~ pp. 431-38. 
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blood on the seed was an act of placing the deceased spirit 
in the seed so that it could come to life again in the 
sprouting grain. Again~.practices like these were carried 
out all over the ancient world. The purpose of all these 
diverse rites was to put the corn-spirit to death that he 
might live again. 
One of the reasons such a purpose can be ascr~bed 
to human sacrifice is found in the old harvest songs which 
were in reality prayers addressed to the corn-spirit. 
These songs were used in Europe~ Phrygia~ western Asia~ and 
Egypt. They were used for two probable reasons. One~ they 
were a lament over the death of the corn-spirit. The mourn-
ful strain of the singing reapers is an indication of this. 
TWo~ they were likely a prayer to the spirit that requested 
he might return the following year with fresh vigor.l 
Thus the gods were annually renewed or revivified. 
It is not important to demonstrate the psychological basis 
of these rites because they are self-evident. It is simply 
a way of reuniting the life of God with life in general and. 
in particular the life of the individual. This process is 
largely one of transformation3 but at the same time it is 
a symbolism of union. 
1. ~-~ pp. 424-25~ 442. 
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5. The MWth of Osirisl 
This discussion of the myth of Osiris is presented 
here because it has a num~er of points similar to Christian 
beliefs about Christ. It is not so much an elaboration of 
the practice of eating the gods, although some of the rites 
which developed around the worship of Osiris, as a corn-
god, did.have such parts to the liturgy. Whatever the rites 
were that centered around Osiris and resulted in ·human sac-
rifice were extenuations of the basic story. In ancient 
Egypt certain of these human sacrifices would only use as 
their victims men with red hair. After they were put to 
death, their bodies were burned and the ashes were scattered 
with winnpwing fans. In this connection they were sacri-
ficed as representatives of Osiris. However, there is lit-
tle evidence that anthropophagy was practiced. 
Osiris became such a pre-eminent god of the ancient 
world tha~ he t9ok many forms besides that of a cereal deity. 
He ·was a central god to the early Egyptians, and his power 
and wondrous spirit spread throughout much of the Mediter-
ranean world. 2 The only early attempt to write down the 
ancient myth was undertaken by Plutarch, and his sources 
are generally compounded between Greek and Egyptian sources 
and concepts of Osiris. It is, therefore, difficult to know 
1. W. Max Muller, "The Osirian Cycle," The Mythology of 
All Races, ed. Louis Herbert Gray (Boston: Marshall 
Jones Compan?, 1918), xii, 92-121. 
2. Ibid., p. 93. 
__,_. 
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exactly what constituted the original myth. Nevertheless, 
through Plutarch's record, Egyptian monuments and other 
sources the outline of the story is known. 
Within five days Nut the sky-goddess gave birth to 
five children, all well known Egyptian deities. At his 
birth a great voice sang out that Osiris had come into the 
world as Lord of all.l Osiris was the first born. Two 
sons, Horus and Set, and two daughters, Isis and Nephthys, 
followed on successive days. Osiris married his sister Isis 
in a blessed marriage. After Isis discovered wheat and bar-
ley growing wild, Osiris introduced grain to the ancient 
Egyptians. Quickly following the teachings of Osiris, the 
people gave up their cannibalistic and primitive ways and 
became an agrarian people. Osiris was a beloved god through-
out all the world after he traveled and spread his kn0wledge 
to all peoples. He returned to Egypt a wealthy and honored 
god. 
However, his wicked brothe~ Set contrived to capture 
Osiris in a coffin which was thrown into the Nile. Thus 
Osiris died. With great mourning Isis set out to find the 
body of her beloved husband and brother. The coffin con-
taining the dead king floated out to sea and finally came 
to rest on the coast of Syria at Byblus. Isis wandered un-
til she found the body and returned to Egypt with it. Set 
found the body, cut it into fourteen pieces, and scattered 
1. This reminds one of the angel•s voice at the birth of 
Christ and of the voice from heaven heard at Christ's 
baptism. 
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them abroad. Searching again, Isis buried each piece where 
she found it. One story has it that she buried an image 
of Osiris in every city so that Set could not find the real 
grave, and so that Osiris could be worshipped in many places. 
Isis bade the priests keep the sacred graves of Osiris, and 
until modern times each country and prominent Egyptian city. 
claimed to be host to the grave of Osiris.l 
An Egyptian version claims that when Isis found the 
dissected body, she and her sister Nephthys, with the help 
of Thoth, Horus, and the jackal-headed god Anubis, gathered 
the parts, put them back together, and observed the rites 
which the Egyptians prayticed with their dead. Osiris' body 
was wrapped in linen bandages and thus became the first 
mummy. Then Isis fanned the dead Osiris with her wings and 
Osiris was resurrected. Thenceforth, he has reigned as 
king of. the dead, Lord of the Underworld, Lord. of eter~ity. 2 
He was also known as the king of resurrection. Because of 
this association with resurrection the m¥th of Osiris is 
related to transformation symbols, and Jung discusses this 
myth under the heading "Mother and Rebirth Symbols."3 
From this great myth the Egyptians received their 
belief in everlasting life beyond the grave, and as a result, 
the family or friends left behind would have to do for the 
1. Muller, op. cit., p. 93. 
2. Frazer, 2£• cit., p. 366. 
3. Muller, op. cit., p. 93. 
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body of the deceased what the gods did for Osiris. 
The thousands of inscribed and pictured tombs that have 
been opened in the valley of-,the Nile prove th_at the 
mystery of the resurrection was performed for the bene-
fit of every dead Egyptian; as Osiris died and rose 
again from the dead, so all men hoped to arise like 
him from death to life eternal.l 
This myth has formed innumerable rites for the Egyptians 
and other ancient peoples, and has developed for them the 
fundamental account of the process of death and resurrec-
tion. Thus the myth of Osiris was for the ancients what 
the myth of Christ is for the modern, that is, a basic self-
symbol. 
It might be pointed out, however, that Osiris was 
not the symbol of perfection or an image of a spotless god 
as was Christ. After all, he is the god of the Underworld 
and the dead, not of heaven. out of his soil sprouts the 
new grain, or out of his dark side, his earthiness, comes 
renewal and union of the cycle of life. In the archetype 
of Osiris there is a partial split between good and evil 
much like that between Christ and Antichrist because the 
wicked brother of Osiris, Set, is obviously an evil counter-
part of Osiris. Jung himself points out that Set. is the 
evil principle,2 but Set is a brother, one very close to 
Osiris. Furthermore, Osiris is subject to the influence 
1. Frazer, ~. ~., p. 367. 
2. c. G; Jung, Archetypes and the Collective Unconscious, 
trans. R. F. c. Hull, Vol. IX, 1, The Collected Works 
(Bollingen Series XX; New York: Pantheon Books, Inc., 
1959), p. 226. 
of -darkness; he dies from it. Though he is resurrected, 
he does not vanquish death or Set. 
Jung believes that the psychological meaning of 
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this myth goes deeper than an attempt on the part of the 
ancient Egyptians to 11explain 11 nature. The effects of en-
vironment and nature actually assist in the symbolic expres-
s2ons of unconscious contents, and through the centuries 
they help to formulate the archetype itself even though the 
archetype is not born of them. 
The psychological conditions of the environment 
naturally leave • • • mythical traces behind them. 
Dangerous situations, be they dangers to the body or 
to the soul, arouse affect-laden fantasies, and, in 
so far as such situations typically repeat themselves, 
they give rise to archetypes, as I have termed myth-
motifs in general.l · 
In this sense the natural feeling of hunger gives rise to 
an affect that turns food into God, that contributes to 
the ar~hetypal foundation of the myth. "Osiris is the wheat, 
the son of the earth, and to this day the Host must be made 
rr2 of white-meal, i.e., a god to be eaten. Through the ages 
an indellible archetypal image or picture has come to exist 
in the psyche, and the fact that the worship of Osiris often 
took the form of cult worship, not individual worship, does 
. 
not detract from the archetypal character of the myth-motif 
residing within the individual. 
1. c. G. Jung, The Structure and Dynamics of the Psyche, 
trans. R. F. c. Hull, Vol. VIII, The Collected Works (Bollingen Series XX; New York: Pantheon Books, Inc., 
1960), 155. 
2. Ibid. 
-
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One of the reasons that religious ritual becomes 
a mark of any particular people is that it is a basic psy-
chological fact to them--not that the ritual creates the 
psychological condition. Ritual "outside 11 the individual 
is a projection of what does not take place in conscious-
ness. Thus Jung is able to say: 
·The initiate who ritually enacts the slaying~ dismem-
berment.; and scattering of Osiris,- and afterwards his 
resurrection in the green wheat~ experiences in this 
way the permanence and continuity of life~ which out-
lasts all changes of form and~ phoenix-like~ continually 
rises anew from its own ashes.l · 
Thus it can be concluded that the worshipper in a ritual 
of Osiris could experience transformation and 11move 11 toward 
the goal of union much the same way the Christian communi-
cant doe~s in his participation in the Eucharist. 
There· is the contrast between Osiris~ who has both 
shadow and light~ and Christ~ who has no shadow. Because 
of a better balance in the figure of Osiris~ it would seem 
that the Egyptian worshipper could more closely approximate 
the goal of wholeness with a self-symbol that was not split 
as in the case of Christ and Antichrist. Jung shows the 
opposite natures of the gods Heru-ur and Set' one is light 
and the other darkness~ life and death~ cosmos and chaos. 
Then he goes on to comment: 
This pair of gods represent the latent oppos.ites 
contained in Osiris~ the higher divinity~ just as Behe-
moth and Leviathan do in relation to Yahwep. It is 
significant that the opposites have to work together 
for a common purpose when it comes to helping the ~ 
1. Jung~ Archetypes and the Collective Unconscious~ p. 117. 
god, Osiris, to reach the heavenly quaternity. 1 
~herefore, it would appear that the self-symbol of Osiris 
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is more complete than that of Christ, though not as perfect. 
But this does not give the Egyptian a full advantage .in 
reaching the goal. Certainly Jung speaks of Christ as a 
more highly differentiated self-symbol, and in this regard 
Osiris cannot match the figure of Christ. Osiris exists as 
a self-symbol, but his identity is everywhere subject to 
change and has not the sharp identity of Christ. Perhaps 
in this light it is legitimate for the Roman Church to ·look 
upon the myth of Osiris as a prefiguration of Christ. 
6. The Meaning of Sacrifice 
Every section of this chapter has dealt in some way 
with sacrifice. What is the psychological meaning of sac-
rifice? In many primitive societies sacrifice had a magi-
cal quality to it, the purpose of which was to summon a 
familiar spirit, but the magical formulas are not the con-
cern of the deeper psychological meaning of sacrifice. The 
concern here is with sacrifice that is primarily sacramental 
in nature, not magical. That sacrifice assumed a sacramen-
tal character has been demonstrated bY the various illustra-
tions presented in this chapter, and it is also evident at 
this stage that such sacrifice renewed the gods, the kings, 
the crops, and the people. 
It is through the sacrificial death that rebirth 
1. Jung, Aioh, p. 123. 
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and resurrection occur. Not only is it now understood that 
sacrifice "performs" this·function, but the acts of sacri-
fice themselves have become increasingly refined and dif-
ferentiated to aid in symbolization. No longer are primi-
tive forms of sacrifice practiced, but instead, a mystical 
rite is enjoined with the worshipper who participates vi-
cariously in the sacrifice. It is not a metaphysical magic; 
it is a spiritual participation. This development allows 
for more contact with consciousness irr that it minimizes 
projections of the resurrecting God within the psyche onto 
th~ objective acts of the sacrifice. There is a better 
chance for making the experience conscious and there 'is 
less encouragement toward projection. Yet, the operation 
of the psychological meaning of sacrifice needs to be under-
stood from within the individual, as nearly as anything can 
be "understood" from within. 
Therefore, in summing up this section, the psycho-
logical meaning of sacrifice as it relates to the individual 
' 
will be presented. First, sacrifice could hardly have 
meaning without the objects of sacrifice: animals, vege-
tables, fruits, grain, human beings, Christ, the bread and 
wine. These may be called the gifts of sacrifice. In the 
Mass these gifts are the bread and wine. It was pointed 
out earlier that they represent the cultural fruits of 
man 1s labor and art, and at the same time, at a deeper 
level, they represent a life-spirit, the soul of man. They 
are the objects which undergo transformation or 
134 
transubstantiation. At heart it is the soul or self that 
is transformed. 
It is clear ••• that the sacrificial gift is symbolic~ 
and that it embraces everything which is expressed by 
the symbol~ the physical product~ the processed sub-
stance~ the psychological acnievement~ and the autono-
mous~ daemonic life principle of cultivated plants. 
• • • In short~ what is sacrificed under the forms of 
bread and wine is nature~ man~ and God~ all combined 
in the unity of the symbolic gift.l 
However~ there are several aspects to the symbolic meaning 
of the gifts~ and in sorting them out Jung comes up with 
three basic ideas: one~ the gift bears the mark of the 
person 1s ego; two,; it symbolizes the participant as the 
sacrificer as well as Christ; and three~ the element of 
punishment is essential. 
i. Ego-identification of Sacrifice 
"Everything which belongs to me bears the stamp of 
'mineness., 1 that is~ it has a subtle ident~:tY with my ego."2 
If anything is given in a sacrifice~ and something must be 
given~ for without the gift there could be no sacrifice~ 
it must be something which belongs to the commUnicant and 
can bear the mark of·"mineness.". Personal possessions are 
"mine~" and personal qualities are projected upon the. object 
that is owned. Of course~ all projections are unconscious~ 
and thus the individual. is not aware that certai~ projec-
tions are unconscious and the individual is not aware that 
1. Jung~ Psychology and Religion: East and West~ pp. 254-55. 
2. ~-
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certain projections are taking place. In spite of the con-
ditions of the unconscious life he is offended; he is aware 
of the offense if someone trespasses on his property or in-
flicts damage or insult to something he 'owns. This is so 
because he has projected something of himself on to the ob-
ject. That which a man owns is "his," and if he gives it 
away, he gives away something of himself. 
Renee the.re is, explicitly or implicitly, a personal 
claim bound up ·with every gift. There is always an un-
spoken "give that thou mayest receive. 11 Consequently 
the gift always carries with it a personal intention, 
for the mere giving of it is not a sacrifice. It only 
becomes a sacrifice if I give up the implied intention 
of receiving something in return. If it is to be a 
true sacrifice, the gift must be given as if·it were 
being destroyed. Only then is it possible for the 
egoistic claim to be given up. Were the bread and 
wine simply given without any consciousness of an ego-
istic claim, the fact that it was unconscious would be. 
no excuse, but would on the contrary be sure proof of 
the existence of a secret ciaim. Because of its ego-
istic nature, the offering would then inevitably have 
the character of a magical act of propitiation, with 
the unavowed purpose and tacit expectation of purchas-
ing the good will of the Deity. That is an ethically 
worthless simulacrum of sacrifice, and in order to 
avoid it the giver must at least make himself suffi-
ciently conscious of his identity with the gift to 
recognize how far he is giving himself up in giving 
the gift. In other words, out of the nafural state 
of identity with what is "mine" there grows the ethi-
cal task of sacrificing oneself, or at any rate that 
part of oneself which is identical with the gift.l 
It is a self-sacrifice and should be experienced as a loss. 
Yet, looked at in another way, this intentional loss 
is also a gain, for if you can give yourself it proves 
that you possess yourself. No body can give what he 
has not got. So anyone who can sacrifice himself and 
forgo his claim must have had it; in other words, he 
must have been conscious of the claim.2 
1. Ibid., pp. 256-57. 
2. Ibid. 
This implies that through the act of sacrifice a man gives 
up hi~ life, but he can only do so if he has it. Thus he 
proves that he poss~sses himself and that he has consid-
erable self-knowledge. 
ii. Sqcrificer and Sacrificed 
This leads into the second meaning, that of the 
equating of the sacrificer and the sacrificed. As previ-
ously stated, Christ is the victim, and he is, at the same 
time, the one who provides the sacrifice: he wills to go 
through with his own death. So it is with the individual 
who is in this myst~cal participation. He sacrifices his 
ego. 1 The self-to-ego relationship is like that of father 
to son. So when the ego is sacrificed by the self, a part 
of the self is sacrificed as well. In psychic reality it 
is self-~acrifice. 
A sacrifice only takes place when we feel the self ac-
tually carrying it out on ourselves •••• But what 
does the self gain? We see it entering into manifes-
tation; freeing itself from unconscious projection, 
and, as it grips us, entering into our lives and so 
passing from unconsciousness into consciousness, from 
potentiality into actuality.2 
The individual must will the sacrifice; at the same time 
he gives himself as the object to be sacrificed. 
1. By ego Jung means a complex constituting the center 
~ of the field of consciousness. It has a high degree 
of identity. The ego is the subject of consciousness 
while the self is the subject of totality. 
2. Ibid., p. 262 • 
........... 
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iii. Punishment 
Finally, sacrifice does not ·take place without 
punishment. Every father who has had to sacrifice. a son 
suffers even as God suffered by the death of Christ. Abra-
ham has the sympathy of the entire human race as he is or-
dered by God to sacrifice Isaac. But is punishmen~ ~he 
same thing as suffering? Punishment always entails suffer-
ing, but the reverse is not always true. The element of 
punishment is unmistakably present in the Eucharistic sac-
rifice. 
The idea of punishment can be seen particularly clearly 
in the crucifixion between two thieves. The punishment 
is carried out on God himself, and the m·odel for this 
execution is the ritual slaying of the king. The king 
is killed when he shows signs of impotency, or when 
failure of the crops arouses doubts as to his efficacy. 
Therefore he is killed in order to improve the condi-
tion of his people, just as God is·sacrificed for the 
salvation of mankind.l 
Who is punished? God is. Jung suggests that the death of 
the king is a result of his own impotency or divided state. 
Though Christians do not ·want to say;, "God is punished," 
there is no difficulty in their saying, "God suffers. 11 
Punishment is a result of evil or guilt, but God is guilt-
less or without evil in Christian thought. Therefore, there 
would be a repugnance to claiming that God is being pun-
ished in the sacrifice of the Eucharist. Analytical psy-
chology understands that God's suffering is his punishment. 
It must not be forgotten that,for Jung, God equals self, 
and if the self has guilt or sins, so does God. 
1. ~., p. 269. 
Why must there be punishment and suffering? The 
earth-bound man must suffer death to be reborn as the 
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heavenly man and experience the union of God and man. It 
is for this reason that the primitives practiced dismember-
ment. The victim of the sacrifice must be taken apart, cut 
up, dissolved. Again this is a preliminary step toward 
union. 
This psychological process is admittedly painful and 
for many people a positive torture. But; as-always, 
every step forward along the path of individuation is 
achieved only at the cost of suffering.l 
Sacrifice is a fundamental process of the human soul. The 
way to individuation is the way of sacrifice. 
Each of the sections of this chapter has shown the 
archetypal nature of primitive rites or myths which have 
archetypal Similarities with the Eucharist. This evidence 
is illustrative of Jung 1s position with regard to the Eucha-
rist. 
1. Ibid., p. 272. 
CHAPTER VI 
THE RITUAL AND MRS • BEE 
In the autobiographical material to follow it will 
be noted that ritual plays a significant role. It would 
not be difficult to interpret the essay and the counseling 
experience out of which the essay came in the light of 
Freudian theory. The part ritual plays in this case could 
also be explained by the same theoretical framework. Ac-
cording to such an interpretation, the ritual would be seen 
as symptomatic of a deeper neurotic disorder. Freud begins 
with the neurotic behavior and the distorted characteristics 
of religion in the neurotic life. To Freud the father image 
and the Oedipus complex reside in the background of religion 
and its rites, and the result is that religious rite is a 
method for repressing the primitive urge to slay the father 
or king. 1 
The approach of the psychoanalytic camp is not with-
out its merit. Most certainly, there are pathological re-
ligious practices known to man, and a study of obsessional 
neurosis does help to delineate those forms. Furthermore, 
it is heipful to understand how the neurotic adapts certain 
1. Theodor Reik, Ritual: Psycho-analytical Studies, trans. 
Douglas Bryan (New York: International Universities 
Press, Inc., 1946). 
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religious elements within the constellation of his disease. 
Analytical psychology cannot agree~ however~ that 
such comparisons demonstrate any general or unive~sal de-
fense system that is characteristic of any or all religion. 
The acts of ritual are not neurotic.symptoms; in the main 
they are symbolic of archetypal influences. 
Jung 1s goal in analys~s is the achievement of self-
hood through the individuation process. His view of the 
Eucharist indicates that it serves a similar purpose only 
as the individual projects his inward world onto the outward 
beliefs and actions of the rite. In its classical form 
individuation takes place beyond or in~spite of these out-
ward for.ms of religious practice. Sometimes~ when individ-
uation takes place primarily within the individual without 
a great deal of projection~ the pers.on must give up his ex-
ternal religion to achieve individuation~ that is~ to sur-
render the objective~ institutional form for the basic 
religion which springs from within himself. This process 
may have many shades or degrees of completi0n~ depending 
upon the person. In actuality~ there are very few persons 
who do go through or have been through .the individuation 
process to its highest point. Most people live with the 
masses and achieve whatever individuation as may be possible 
for them through the general or common therapeutic systems. 
Ritual is one of these systems. What of those who because 
of their abilities or conditions of life cannot have the 
fulness of the individuation experience but who still need 
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help? 
For many people it seems best that they return to 
the religion1 of their fathers if they have not irrevocably 
divorced themselves from it, if they have a "healthy minded 11 
attitude about it. In other words, projected.religion is 
an absolute necessity for the average man, for the masses. 
Objective religion with its objective God is essential for 
man and is fundamental to his psychic growth. 
Because of this, ritual plays an important part in 
men's lives. Upon it they act and project the inner arche-
types that refuse to stay repressed. This happens when con-
sciousness is not able to receive the unconscious contents 
effectin~ consciousness. When the way of individuation, 
in its classical sense, is not open to men~ they turn auto-
matically to religion. Jung describes the psychological 
necessity for ritual: 
We must conjecture the existence of various general 
psychotherapeutic systems which enabled man to accom-
plish the difficult transition-stages. And we do find, 
even at the most primitive level, certain drastic meas-
ures at all those moments in life when psychic transi-
tions have to be effected. The most important of these 
are the initiations at puberty and the rites pertaining 
to marriage, birth, and death. • • .The existence and 
prosperity of a primitive tribe are absolutely bound 
up with the scrupulous and traditional performance of 
the ceremonies.2 
r: ·· This means the religion one "practices" and, therefore, 
is to the conscious mind objective. It may be Protes-
tant, Roman Catholic or some other. 
2. c. G. Jung, The Practice of Psychotherapy, trans. R. F. c. 
Hull, Vol. XIV: The Collected works (Bollingen Series XX; 
New.York: Pantheon Books, Inc., 1954), p. 97. 
142 
As such, ritual was a kind of psychotherapeutic process for 
the primitive, and still serves in this regard today. Rit-
ual has a primitive basis, but so does every person. Ritual 
is an essential part of contemporary life and aids man in 
finding his soul, or at least in keeping it. 
One further point needs to be made. The Roman 
Catholic church is often cited by Jung as that body which 
uses ritual as it ought to be us~d. It defends its validity 
and administrates its rites with all certainty that they 
are effective. Protestantism, on the' other hand, has de-
stroyed much of the real psychological power of ritual, or 
it has been put beyond the psychic reach ?f Protestant people. 
Protestantism then discarded (except for a few pallid 
remnants) the ritual that every religion needs, and 
now relies solely on the sola fides standpoint. The 
content of faith, of the symbolum, is continually 
crumbling away.l 
Ju:ng also claims that for the Protestant 11dogma and ritual 
have become so pale and faint that they have lost their ef-
ficacy to a very great extent. n2 
One must conclude that Protestantism has done away 
with an excellent process of transformation. However, all 
is not completely lost within Protestantism. Jung says that 
Protestants are in a better poSition for individuation since 
they have little effective objective religion upon which 
to project their inner powers, and the archetypes have only 
1. Jung, ~, p. 178. 
2. Jung, Psychology and Religion: East and West, p. 44. 
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consciousness to come to for expression. 
Protestantism was, and still is, a great risk and 
at the same time a great opportuqity. If it goes on 
disintegrating as a church, it must have-the effect of 
stripping man of all his spiritual safeguards and means 
of defence against immediate experience of the forces 
waiting for liberation in the unconscious •••• The 
Protestant is left to God alone. For him there is no 
confession, no absolution •••• The Protestant, however, 
is left to his tensions, which can go on sharpening his 
conscience. Conscience, and particularly a bad con-
science, can be a gift from heaven, a veritable grace 
if used in the interest of the higher self-criticism. 
• • .He has a unique spiritual opportunity for immediate 
religious experience.l 
The loss of the psychological function of ritual 
has its advantages, but even within Protestantism the use 
of ritual may still have some effe_ct, may still have some 
residue. The liturgical movement is evidence for this con-
tention. However, at this point in the history of the move-
ment not too much confidence can be invested in it because 
ritual "springs forth" from the soul, from myth; much of 
this movement is carried on and propagated by modern mass 
media of organization and sales. Undoubtedly, some people 
sympathetic with the movement do find in it an answer to 
their psychological needs. Undoubtedly some Protestants 
do find ritual to be a "safeguard against immediate experi-
ence." The case of Mrs. Bee seems to be a mixture of the 
bad conscience, typical of Prot~~tantism, and the Roman 
Catholic.use of ritual to expedite the forces rushing into 
consciousness from the unconscious. 
1. Jung, Psychology and Religion: East and West, pp. 48~49. 
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1. The Counseling Experiencel 
The counseling of Mrs. Bee2 began early in January 
1959 and continued into September of that same year. It 
consisted of one hour sessions each week carried on in the 
study of a pastor who was at the same time the counselor 
of Mrs. Bee and her pastor. The city is located in eastern 
Massachusetts. 
Mrs. Bee, a thirty-seven year-old woman of average 
build and height with light hair and light complexion, came 
with a two-fold concern. These two presenting problems were 
related to other problems, and some lesser concerns were 
also mentioned. But these could be seen as sub-concerns 
of the two initial ones. One, she reported that she was 
terribly confused, ill at ease, self-conscious, and deeply 
depressed. Two, she felt no love for anyone. The first 
problem started ~ediately prior to Christmas of 1958. In 
the days following Christmas the depression became quite 
severe. A high level of anxiety was apparent by her dis-
comfort and self-conscious condition. This discomfort was 
apparent both outside the counseling room with other people 
and in it with the pastor. Many times there was a marked 
flushing of the face along with this self-consciousness, and 
often her facial skin would become blotched with red areas. 
She displayed many features of an hysteric. Throughout the 
1. The author of this dissertation was the pastor and 
counselor who counse le.d with Mrs • Bee. 
2. This is a pseudonym to protect the identity of the woman. 
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early sessions she unfolded the history of her childhood, 
adolescence, and early adulthood. It was a life filled 
with tensions, anxiety, and poor interpersonal relation-
ships. The essential features of the case, however, will 
be found in the essay which is to follow. 
The second cause for her coming to the pastor was 
that she did not love anyone. At first, the counselor won-
dered whether this second concern was an initial test of 
the counselor, an effort to shock him. It seemed ~vident 
at the time that it was, and in part, still has some of that 
"flavor" attached to it. However, it was a basic problem 
for the counselee,l and was more than a testing mechanism. 
The ramifications of this were greatly expanded throughout 
the counseling sessions. 
The counseling style of the counselor is not of pri-
mary concern here, but a few words of clarification are in 
order. It cannot be classified as client-centered, psycho-
analytic or Jungian. Perhaps the best classif~.cation is 
"pastoral. 11 Even the term pastoral does not lend itself to 
a counseling experience of nine months duration because 
long-term counseling is not typical of pastoral counseling; 
few ministers are equipped to do it. 
The pastor has so many various functions and roles 
1. The term "counselee II is used. in preference to "patient" 
or "client." Perhaps an even more appropriate term 
would l:>e "parishioner," but this would not indicate a 
counseling relationship in that it is too broad a ter.m 
for the purposes at hand. 
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that no known form of counseling from a strictly psychologi-
cal or psychiatric perspective is "best." Modifications 
and adaptations are imperative for the pastor. He is preach-
er~ priest, teacher~ administrator~ pastor~ confidant~ and 
many other things to numerous people. He is sometimes cast 
in various roles at one time to a single person. This am-
biguity of roles entered into this counseling experience. 
Mrs. Bee asked to be baptized and to be received into church 
membership during the counseling experience. Thus, the pas-
tor is forced to be an evangelist unless he judges it best 
to postpone such steps until after termination of the thera-
peutic relationship. In this case it happened that the 
initiation into church membership, the discussions of the 
beliefs of the church, and the lessons relative thereto did 
not constitute a handicap to counseling, or rather~ to the 
therapeutic experience. Instead, this became an important 
part of the growth of the counselee. It must be said~ in 
all fairness, this is the only such case in the experience 
of this pastor. In this aspect it represents a solitary 
case~ and is therefore not to be considered as a prototype. 
Most of the time the counselor listened~ clarified~ 
and summed up what the counselee had said. Sometimes he 
was supportive. On a few occasions he encouraged Mrs. Bee. 
Perhaps more than half the sessions were ended with a brief 
prayer or a devotional reading from the Bible or other 
sources. It will be noted in the essay that the final ses-
sion consisted of the observance of the Eucharist with the 
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counselee as the only communicant. 
After termination had been brought up and discussed, 
the pastor suggested that the counselee practice writing 
down her experiences and feelings, as a further means of 
dealing with them, as a further method of stimulation of 
growth. He did this knowing that she kept 11notes 11 on the 
sessions and daily experiences. These notes were a kind of 
diary, but they were not daily records. They consisted of 
significant events, impressions, thought, and so on. She 
enjoyed doing this, and it was felt this could continue to 
aid in expressions of impulses, etc. 
It is likely that this essay was an outgrowth of 
that suggestion. The essay was a gift to the pastor about 
six months after the counseling ended. Mrs. Bee claims to 
have based it upon a study of her notes. The essay follows 
in its full form.l 
sins.' 
2. The Essay 
11A Transition Report 
From Death to Life 
Through Holy Communion 
"'Ye that do truly and earnestly repent of your 
"These words meant nothing to me a year and a half 
1. The original essay used the pastor's proper name and 
in one place the name of the church. The only changes 
are the deletion of these names. It will be double,~ 
spaced for easier reading. Only the footnotes are not 
part of the original text. 
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ago. I understood them~ could partake of communion~ but 
I had no feeling about the sacrament other than I had suc-
cessfully walked to the front of the sanctuary and had come 
away without making a spectacle of mysel~. Of this I would 
be proud. 
"I had a feeling about God~ a wistful ::}.onging~ and 
a well of tears came when I could bring myself to pray. 
But I did not think He was for me. He didn't want me~ I 
reasoned. I was a failure in everything. He belonged to 
the people who a~tended church regularly; they belonged to 
Him--not me. And my prayers were limited to the Lbrd 1s 
Prayer and the Twenty-third Psalm. But even these were just 
words; they held no meaning other than they linked me with 
God in times of str~ss. 
11At the age of thirty-seven I attended church irreg-
ularly and had participated in Holy Communion a possible 
half dozen times~ and this was only because I had· come to 
church without knowing communion was going to be served 
until I was seated in a pew. 1 
"I had reached a point of deep depression~ confusion~ 
and bewilderment. I spoke little, feeling there was no 
point in entering into conversation, or that if I did no 
one would listen anyway. 
1. :pur.ing the sessions of counseling she reported that 
Holy Communion was terribly upsetting to her and she 
knew not why. If she had known the Eucharist was to 
be administered these mornings, she would hot<have come. 
She seldom attended worship services of any kind. 
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"There was a growing sense of loss of interest and 
incentive, and my family relationships were permeated with 
anger and quips •. My mode of life then became one composed 
of hours of lethargy spent staring at nothing or sleeping. 
"I felt that there was no reason for meeting a new 
day, despite the fact that I had been married sixteen years 
and I had a loyal husband who loved me and two lovely chil-
dren: a boy eight and a girl twelve. 
"I didn-'t think they cared about me, and I didn't 
care about them. 
"At this time, I became increasingly aware of a co-
worker of my husband, who, along with his wife, had been 
friends of ours for about eight years. 
"I felt acceptable to him, although I described this 
feeling as being comfortable with him. And so in my mind 
I created all kinds of fantastic situations, thereby in-
creasing my own confusion and driving a greater wedge be-
tween my family and myself. I thought I had fallen in love. 
What I didn't know then was that ~Y love for him was the 
reflection of his love for people. I believe now that he 
was a Christian. He has since died. 
"The burden of fear an¢1. guilt that I had for so long 
was intensified to a breaking point • 
. -uAt this time a new pastor was commissioned to the 
church that my husband and children attended. 
"My growing years had been divided between the Pro-
testant church in the winter and the Roman Catholic church 
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in the summer. My father was Swedish and my mother Polish. 
Neither attended church,.but this was the pattern set for 
my religious education. It was not until I was in my early 
thirties that I learned that I had not been baptized and , 
was a member of no denomination. This had been a shock to 
me, and I felt more unacceptable than ever to God. And I 
could not bring myself to accept help, approach anyone, or 
to question or reproach my parents. And so I buried it 
along with my other fears and guilts. 
11 I had met the pastor twice before I called on him. 
The first time was at the reception given in honor of the 
new minister and his family. 
"I had rebelled at attending when my husband sug-
gested it. ·I didn't want anything to do with God or his 
church or his minister. 
"I was annoyed and disgusted as we joined those who 
were in line to meet the new pastor and his wife. I was 
. 
ready mentally to register every criticism possibJe, but I 
extended my hand in greeting with a practiced smile and 
geniality which I could turn on and off· .at will. 
11 I was greeted with warmth and sincerity, and I was 
surprised at my own words when the pastor clasped my hand. 
I said, 'How do you do, SIR.' This was a salutation of re-
spect I had never used before! 
"I took a second look to make sure I wasn't imagin-
ing the tone and attitude. I decided secretly it was a 
front. 
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11My second meeting with the minister was when I 
asked him if he would visit my father who was in the hos-
pital. He said he would be happy to, and again I felt the 
warmth and sincerity and noticed the expression in his eyes. 
But I didn 1t linger on it; I forgot about it. 
"Then one January Q.ay I began to cry, something I 
didn 1t practice commonly, and I was shaking so badly that 
I couldn't control myself. I had had previous experiences 
of this nature, but this was by far the worst one. 
11My husband had suggested that I visd.t a minister . 
years before, but I had rejected his suggestion. Instead 
I had gone to a doctor on each successive breakdown and was 
given a sedative. 
"This time was different. I was frightened. I knew 
I needed help, and it wasn 1t in pill form. My decision to 
call the pastor was not weighed, it was sudden. What made 
me turn to him? In my desolation I remembered the expres-
sion in his eyes when I had asked him to visit my father. 
It was compassion, but I didn't recognize it as such at the 
time. 
"Our first meeting was at the parsonage to which I 
was invited immediately. 
"I came away with four thoughts. 
"First, this minister was willing to be my counselor. 
I had not known he was studying for a degree in psychology 
until he told me. 
"Second, the pastor told me everything that was said 
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in his office would be between God~ himself~ and me. This 
was comforting~ as I thought he knew God~ and therefore~ 
God might help me because of him! 
"Third~ he closed with a prayer in which he as~ed 
a blessing 'for this good woman.• I could not accept the 
reference to me as a good woman. My life did not represent 
that of some one good~ and I felt I was a mother 9r a child~ 
whichever best suited the situation--but not a good woman. 
''And last~ I was surprised when my new-found coun-
selor did not show me the door when I told him I was neither 
baptized nor a member of a church.l 
"The Sunday following that first consultation I de-
cided to attend church. This was an experiment~ as I ex-
plained to my counselor at our next meeting. 
11 I wanted to go~ but I was afraid I would react in 
som~ way and make a fool of myself. 
"I was unable -to join in the first hymn~ iny throat 
was choked up~ and my eyes were watery. I didn 1t hear any-
thing. I just hoped I 1d make it throug~ the service without 
breaking down. I made it until I reached the sidewalk out-
side the church after the service. Then I began to cry. 
"I felt unworthy. I rebelled. 'Why~ 1· I thought~ 
1I 1m not unworthy. I'm just as good as (as worthy as) the 
pastor.• And I said so. 
1. It has been previously noted 
she had attended communion. 
believing she was a baptized 
she was in error. 
that on a few occasions 
She received the sacrament 
church member even though 
•' 
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"In four weeks time I learned through my consulta-
tions that my entire life had been dominated by my mother 
who was possessive anc:j. jealous. A woman heavfly laden with 
guilt which she-had successfully transplanted to me over 
the years.l I did not know I had no obligation to her but 
love and respect; I only knew I must please her at all times 
because I couldn't stand alone. And I couldn't take the 
consequences. So I had been con~tantly torn apart by my 
own guilt~ her guilt, and the rise and fall of her emotions, 
experiences, comments~ and advice. Without understanding 
what was happening I would take my hostility out on anyon~ 
present when I could no longer bear the strain. And fur-
thermore, I did not want to be a reflection of my mother. 
I had no admiration for her. Therefore~ because she was a 
woman~ I could not consider myself a woman. 
"My father~ on the other hand, was of a frustrated, 
artistic temperament. He was withdrawn; mus~c was his only 
outlet. He loved beauty~ and saw it in everything; but he 
was constantly driven by my mother who resented his every 
thought or action. And she had managed to keep Dad and I 
(sic) apart so well that I knew no close male relationship 
until my marriage. Of course, this reflected through the 
year of my marriage in all marital relationships. Mother 
1. In her early adolescence the mother left the father, and 
a divorce followed. The mother was content to let the 
daughter live with the father. According to the daugh-
ter, she felt r.ejected by her mother, but she did soon 
push the thought from her memory. It was not until coun-
seling tnat the memory returned. 
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always came first. 
"I could not accept this realization for a long 
time, but I was amazed to find out I was so like my father, 
even to his attempts of showing love with gifts and his 
tremendous anger which frightened me terribly. 
"This was my first taste of tribulation, for in 
seeing myself, I saw that the love and respect that I thought 
were mine from my children, I had bought with gifts or con-
'· 
trolled with anger. MY children were afraid of me too! 
"The pastor closed one of these first consultations 
with words in a prayer that stayed with me in the ensuing 
weeks. They were in part, 
'Help us to have courage. 
Give us strength.' 
"This began two things: (1) my presence without 
participation but with constant observation where my family 
was concerned, (2) the beg~nning of my prayer life. 
11Although my feelings were not positive, the pas-. 
tor's w0rds gave me direction, something I had not known 
before. 
"At this point the beloved friend in whom I had found 
love became ill. Diagnosis: Luekemia. ~rognosis: Death. 
"I visited the pastor between consultations, highly 
disturbed, to ask him how I could help this man who had be-
come so dear to me. He told me I could help by visiting 
him, that when Christ was crucified, he had been comforted 
by those at the foot of the cross. This was my first 
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acquaintance with genuine concern for another human being. 
"The consultation before Communion Sunday I found 
a growing sense of guilt invading my mind. This~ I found 
out, was an adjustment I had made in my mind to compensate 
for spending so much time with my counselor. I could not 
. 
bring myself to accept the fact that he was a man. Again 
this was a throw-back to mother's keeping Dad and I (sic) 
apart. 
"These were just words to me then. I drew n.o com-
fort from them, but I took them home with me to think about 
and write down with other statements that I felt were impor-
tant. I discovered that I had never been able to accept 
all friendship offered me. I still felt guilty. 
"At the close of this consultation the pastor asked 
me if I would be in attendance the following Sunday.l Holy 
Communion would be served. I had attended regularly ever 
since my tearful experience. I assured him I would. 
"Before Sunday arrived, however~ I called the pastor 
and asked for a few minutes with my counselor. 
"I had feelings of growing unea~iness. Why had the 
pastor ~ske·d me 'IF r I would attend communion? After all, 
I had not been baptized and had not professed my faith in 
1. The pastor was aware of the unusual anxiety p~ovoked by 
previous accounts of her attendance of communion services. 
The Eucharist seemed to pose a great threat to her, and 
for this primary reason he inquired. Even though she 
was not baptized the pastor felt free to administer the 
sacrament to her if her inner life corresponded to that 
of a Christian, if she wanted to participate. His par-
ticular church practices 11 0pen Communion. 11 
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anything! was he just being nice to fue because he pitied 
me? This was a crushing thought to me. 
"I was admitted to the office and expressed my 
thoughts. I don't remember whether l was crying outwardly, 
but I was inwardly. Fear was raising its head in the form 
of fear of being rejected. 
"I do know that I said, 1 I want to take communion. 
I love God!' 
"At that moment I said what I had always wanted to 
say, but I had never dared to do it. 1I love God,' and my 
thoughts were •and God is MY loving Father.' This I felt 
for the first time in my life, but I could not say it out 
loud. 
"The pastor reassured me in a quiet and gentle voice, 
saying that in our church everyone is welcome to partake, · 
if they so desire, regardless of their church affiliation. 
"And it was at that time that I found out that even 
though I had thought I did not trust him, it was myself I 
did not trust. 
11Joy that I could participate was joined by sorrow, 
for this was when I saw my children once more, a reflection 
of me. They did hot trust themselves or me or anyone. 
"Sunday came and I entered church heavily burdened. 
"I took my place and waited for the Invitation. 
"I wanted desperately to receive communion, but I 
wondered if I would be able to join the others at the chancel 
rail. 
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11 I did not know how to put into words what I felt, 
and then I remembered something--God knows what I'm going 
to do before I do it. God knows what I feel, He ~s what 
I want, and so my prayer was simply, 'Please, dear Lord. 
Please! 1 
"Then I heard, 1Ye that do truly and earnestly re- . 
pent of your sins.' 
"I approached the rail with my husband and others. 
·I felt as though I was in a trance. I didn't know enough 
to hold out my hands, palms up, until I saw others do it. 
I received the "bread" and began to shake, and my hand was 
unsteady when I dipped it in the "wine." I folded my hands, 
closed my eyes and prayed, 'Forgive me, please forg~ve me.• 
"Then I heard, 1 Arise and go in peace. 1 
"I didn 1t remember going back to our pew. · I only 
knew I was part of all the people who had gone before or 
were to come after me. And there was something that was 
strange to me: I was not proud that I had made it up and 
back without making a spectacle of myself as in pre-counsel-
ing days. I just felt wonderful. That was the only way I 
could describe it. I thanked God• 
"This was the beginning of a new world for me. I 
began to like people, and I could hold short conversations, 
and people listened to me. And even people I didn't know 
smiled at me. I didn 1t know why, but I accepted it and en-
joyed it. 
11 I referred often to I Corinthians 13:13, and some 
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of the expressions of l~ve were beginning to come through. 
Hope was growing in me. 
prayed. 
11 I began to think in short prayers. 
11 If a situation arose that I co1;1.ld not meet, I 
''If there was anger around me, I praye@. 
"I prayed for expressing myse.lf. 
11 I prayed for guidance. 
11 I prayed for insight, courage, strength, and to 
be able to accept myself. 
"I thanked God for His blessings at night and for 
the grace of a new day in the morning. 
11 I prayed for forgiveness. 
"Where I could not pray before, I prayed often now. 
"It was now March, and we were approaching Easter. 
11The pastor discussed Baptism and membership with 
me. I experienced a fluttering sensation of joy because I 
had not thought I could expect this until our consultations 
terminated. 1 I would be baptized and received into member-
ship on Easter Sunday, the day of the Resurrection! I was 
overjoyed, but I did not share my joy with my counselor. 
I still was not able to share strong emotion with anyone. 
"During Holy Week a sermon was given by the pastor 
1. Mrs. Bee actually had brought the subject up twice be-
fore and had let the pastor know that she wanted to be 
baptized and brought into the church. However, she was 
timid about asking and felt it would not be done at 
that time. 
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on Good Friday at an evening service. It was called 'Those 
Who Ministered to Him.• 
"A portion of this sermon will always be with me. 
The pastor was speaking of the crucifixion, and he turned 
slightly to the side, and as he spoke, he raised his ar.ms. 
He had one hand poised as though holding a small object and 
the other hand was clutched. 1 His exact words I do not re-
member, but as he proceeded to use a hammering motion, he 
spoke. He hammered relentlessly, and I shuddered! 
"He was speaking to me! 
"I felt ill. ~~I ached, I was cold, and I was weak. 
I was damp with pers~ation. How could I have been so 
cruel to my Lord when he had died for me! 
"I stared at the hand that still wielded the invis-
ible hammer, and suddenly I could not see the pastor--just 
a glow like a brilliant ball of blinding sunlight. 
''Then the pastor said, 1Let us pray. 1 I not only 
had been purged, I felt tears of sorrow and repentance as 
I closed my eyes and bowed my head. 
"That night I thanked God for the feeling I had ex-
perienced and the revelation that was mine. Because Christ 
died for my sin, I would try my best to sin no more. I was 
f~lled with wonder. 
1. At this point she records some actions of the pastor 
that never took place. As a powerful religious experi-
ence was beginning for her then, it is likely that the 
actions of the pastor were greatly exaggerated or adapted 
to her psychic conditions. 
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"Easter Sunday was joyous. I was baptized and ac-
qepted into the membership with a group of seventh grade .. 
children.l My husband thought I might mind receiving the 
sacrament of baptism with children. I was warmed by his 
concern. I told him, 1We are all children of God.' He 
looked startled but said nothing. 
"When the April communion was served, I felt a sense 
of humility I had not experienced before, and I found it 
far more meaningful for me. 
"I still was troubled during the ensuing months due 
to the breaking down of the web that had held me so long •. 
I was still resisting the truth where my mother and father. 
were concerned, but I began taking on active interest in 
my children's lives. I had qegun to feel a strange warmth 
toward them. 
nwhen I finally realized what type of person I really 
was, I was shocked. 
"I had not realized the beauty of the sunshine or 
the comfort of the night before. Ana I saw things I had 
seen thousands of times--only everything took on a new per-
spective. I was filled with awe·. Where had I been alL my 
life? 
"Then I became quiet and thoughtful, and I found 
that when I spoke, it not only was witho~t effort, but my 
1. She had chosen to be baptized at an early service in 
which the annual membership class of young people are 
brought into church membership. 
voice seemed to have changed. I could smile or laugh with-
out knowing I was going to, and I was not self-conscious. 
And there was a twemendous peace. I welcomedit with joyl 
Then I realized this was me. 
"I rebelled! I don't know what I expected, but I 
wasn't pleased. I was actually disappointed. This was my 
hardest battle. 
"You see, when I didn't want people to know of' this 
change, I was face to face with my pride. 
"This was a crossroads. If I allowed my pride to 
take over, I would lose my new-found life in Christ. My 
Lord w"on. Shame followed, and I asked to be forgiven when 
I had been allowed to see what had happened. Then I knew 
God was with me for I was again filled with peace. 
11My consultations terminated in September. The pas-
tor asked me to join him in communion, just the two of us. 
"It was with tears of gratitude welling up inside 
me, that I told him he couldn't have given me a better gift. 
The gift of renewed life. I asked ·a blessing for my coun-
selor. 
"I shared the Lord 1s Supper with my minister and 
counselor who had so gently led me from death on earth to 
life in Christ. 
"There was sorrow in my heart when we parted, but 
I felt far mor~ for my counselor than I had ever been able 
to express. But the ~orrow was overcome by "joy, for I had 
a song in my heart which were the words of my Savior, 
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1Peace I leave with you 1 my peace I give unto you.• 
11My post-counseling experiences have brought me to 
heights I could nqt have believed possible in days past. 
11 I have broken away from my mother's bonds and feel 
a great pity for her for the cross that she bears. 
11And in being able to accept my father's death I 
felt the joy of knowing in my heart that he is truly at 
rest. 
11My i'amily has outgrown oppression and grown into 
a free out-going group 1 and I pray and work constantly to-
ward their having and feeling the acceptance and joy I have 
experienced. 
"Fellow Christians at our church are my new family 
as well. 
"My communion experiences are now solemn moments of 
total humility and repentance. I am truly grieved by my 
repeated transgressions. And from the depths of my soul 
I pray1 'Be merciful unto me 1 a sinner.• 
"Then I feel the gentle and healing hand of my Lord 1 
the comfort of the Holy Spirit 1 and through God 1s uni'ailing 
grace and love I have once more been made whole. 11 
3. The Phenomenological Aspects . 
of the Case 
The therapeutic technique is not so much the point 
of interest here as are the experiences of Mrs. Bee. The 
comments will deal largely with her recorded experiences. 
They will also be interpreted within the framework of 
analytical psychology. 
To begin~ it is important to note the age of the 
counselee. She was thirty-seven. This is a significant 
age~ because it is the approximate time of life during which 
many people undergo a transition. Regression can hold back 
the forces of ·libido during the first half of life, but at 
its turning point· when the signs of youth wane, the uncon-
scious comes to the fore. The progressive aspirations of 
youth do not serve so well~ nor do the defenses, once so 
ably employed by the young. The perspective of life changes; 
"the final stanza portends disaster.n1 The libido has a 
st~iving forwards and backWards, an up and down correspond-
ing to the life of the individual. Life reverses its course. 
At midlife the individual reaches the zenith, the top of 
the hill. Gradually, sometimes imperceptibly, the movement 
of the person changes from up to down. 
The sun breaks from the mists of the horizon and climbs 
to undimmed brightness at the meridian. Once this goal 
is reached, it sinks down again towards night. This 
process can be allegorized as a gradual seeping away 
of the water of life: one has to bend ever deeper to 
reach the source.2 
·Mrs. Bee had managed to survive~ by some means, in a frag-
mented form through the first half of her life, by repres-
sion, regression, and other defense mechanisms, but time 
caught up with her. The youthful paths, ineffe~tual as they 
were, completely disintegrated. Thus~ the cycle of human 
1. Jung, Symbols of Transformation~ p. 4o6. 
2. Ibid., p. 356. 
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life was undoubtedly influenced in bringing about a change. 
It could be said that this was her chance for life or death. 
That the. critical depression should come upon her 
immediately after Christmas could indicate that the joys of 
childhood are over. On those rare occasions of childhood 
when the family is a family, if even for a brief span of 
time as at Christmas, the child can gain a momentary security 
and gratification. But soon the celebration is over.and 
more familiar patterns of life reappear. There is also a 
strong likelihood that Christmas has something to do with 
religious archetypes. The birth qf the Christ Child may be 
the advent of the self. But the Christ is born as·a child 
with all the potentiality of an infant. At midlife such 
potentiality seems empty and pallid when applied to the self. 
Other than her reaction to Christmas and the age of the 
counselee,. there does not seem to be much more evidence for 
the onset or precipitation of an acute stage of her neurosis. 
There were no abrupt changes in her environment, family, 
I 
and so on. 
This woman was psychologically i'ready 11 for a thera-
peutic experience. Looking at it in retrospect, it might 
be said that her two initial meetings with the pastor prior 
to the onset of counseling indicated this. On both occa-
sions her pastor has no recollection of looking either sin-
cere or insincere, o~ effusing war.mth or coldness. In all 
probability, Mrs. Bee's psychic life did some of the struc-
turing, and undoubtedly the detection of a positive attitude 
in the pastor was partially projection. It is apparent now 
to the pastor·that her experiences were ready to happen; 
the technique of counseling produced .. little of what hap-
pened. It happened in spite of his technique. However, he 
was a polar figure around whom she could project, around 
whom some transference could take place. But the religious 
experiences could have taken place in spite of him. If they 
were stimulated by archetypes, they would have come to the 
fore in some manner anyway. Her readiness was also indi-
cated by an immed~ate acceptance of the terms of counseling 
put forth by the pastor. He suggested an extended or open-
ended therapeutic relatiopship which would involve one defi-
nite hour per week; she willingly agreed. 
The theme that runs throughout the essay is 11Ye that 
do truly and earnestly repent of your sins." The crisis 
that came upon her resulted in her experiencing a revela-
tion of her shadow self, something she had not been able to 
acknowledge before. Perhaps, because of her own feelings 
about her own mother and the kind of mother that she was 
herself, it would not be too far fetched ~o suggest that 
below these feelings there was the archetype of the dragon- · 
mother who devours her children. Jung elaborates upon this 
archetype under the title "The Battle f'or Deliverance f'rom 
the Mother."1 It may be that this is the unconscious coun-
terpart of her conscious feelings. Though she experiences 
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an affect of wholeness at several places~the fact of sin~ 
shadow or pride usually returned to plague her. Each time 
they did~ she seemed to·recognize them rather than project 
them. At least this seems to be the case after·her initial 
"saving" experience during the Eucharist. 
During the course of the counse~ing the illness of 
the male friend exerted an influence. He was a man who she 
at once idolized and felt she loved. Here the feelings of 
love had a certain amount of sexual content. It would be 
suspect not to see in this a kind of quasi-transference re-
lationship.l Yet~ as it developed~ he also took on the form 
of an almost divine-man. She calls him 11Christian 11 in the 
essay~ and in the counseling sessions he was the only person 
given that title. Though she did idolize him in part, she 
also idealized him. It appears that her feelings were not 
wholly sexual, not wholly the projection of sexual feelings 
upon him. Some of the projections could have been of more 
primitive or collectiv~ content and not personal. It is 
not out of order to suggest that he symbolized something 
of a projected God-archetype for her. His unexpected ill-
ness and death likely provided the incentive for the lessen-
ing of 'the "love" for him and the deepening of her service 
to him in the name of Chr~st. The pastor 1s comments about 
those who stood near the cross at Christ 1s death aided her 
1. Technically transference only occurs in a psychothera-
peutic relationship~ but that the feelings of a person 
are often projected upon other persons than a therapist 
cannot be denied. 
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in.such a change. There is no way to prove or disprove this~ 
but the Christ-symbol of Mrs. Bee could nave found temporary 
lodging in this man. 
Prior to her experience during the Eucharist Mrs. 
Bee gained some degree of insight. Though it came rather 
quickly and rather early in the counseling relationship~ it 
was neither profound nor insignificant. Her later insight 
was much deeper and more significant. The insight was val-
uable to her in the 11understanding 11 she developed of her 
past history, but it was not the prime instrument of growth. 
The real beginnings of change started with the Eu-
charist. She had become increasingly anxious about the sac-
rament and wondered whether the pastor really wanted her to 
partake of it or not. If the communion held the potential 
for transformation for her~ it is no wonder that it posed a 
threat for her. It is no wonder that --she misread the pas-
tor'S comments, that she would resist transformation if it 
meant death before life. After she talked out her feelings 
about this at an unscheduled session, she went to communion 
the following Sunday. It is not difficult to "explain away 11 
this religious experience~ but in view of its positive con-
sequences which were long lasting, which started a whole 
chain of religious experiences~ and in view, of the change 
it brought about in her life, the truth resides more in 
granting validity to·the experience. In so far as she was 
concerned, it was real, and it wo~ked~ Heaven and earth were 
brought closer together. The phenomenology of analytical 
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psychology must accept this as psychic reality. 
The words of the invitation stood out for her: 11Ye 
that do truly and earnestly repent of your sins." These 
words and the experience of the Eucharist had a quality of 
purging or purification for her. From the title. of the 
essay there is an indication of the process of transforma-
tion, 11From Death to Life Through Holy Communion. 11 From 
the accounts of the essay, from personal interviews more 
than a year after termination of counseling, aimed at clari-
fication of some of her comments in the essay, and from 
observations made by the pastor she has achieved a degr~e 
of wholeness. This condition of life, though far fro~ per-
fect, is exactly the opposite of the shattered life before. 
There is strong indication that a transformation process 
was going on in her life. ThiS process on the external 
level is directly related to two influences: the worship 
in the church and the counseling. On the internal level 
the changes seemed to be largely wrought by unconscious 
forces or autonomous powers. 
The beginning of the process of symbolization, though 
stimulated by the Eucharist, actually began at a later serv-
ice at which the sacrament was not served. At the Good 
Friday service tne pastor was transfigured. The sermon 
was not all that the pastor had hoped for as a homiletical 
creation, and it is not possible to accredit it with stimu-
lation of the experience taking place ip Mrs. Bee. The ex-
perience of Mrs. Bee in which she saw a "brilliant ball of 
blinding sunlight" certainly has all the marks of an arche-
typal vision. Incidentally, the pastor was not aware of 
this experience of Mrs. Bee. The ritual during the service 
nor the ~er.mon could have stimulated this experience. Per-
haps some milder form couid have been provoked by them; af-
ter all, Good Friday, in itself, is capable of this. But 
an experience of this magnitude seems to come from a primi-
tive source. 
As pointed out ·in a footnote the movements she saw 
did not accurately represent those actually carried out by 
the pastor. Certainly there was no pounding fist which 
wielded an invisible hammer. Howeve~, Mrs. Bee did see it. 
Again a transformation takes place, not an initial one which 
took place during the Eucharist at an earlier date, but one 
that was quite genuine for her. That it was the pastor who 
was transfigured, shows that some personal forces were pres-
ent, but this does not distract from the thesis. Experiences 
are not either or. There are fine shades of meaning all 
around. Significantly, it took place on Good Friday. What 
better day for the flesh to die? What better time for death 
than with the anticipation of resurrection close at hand in 
the immediately impending Easter morning? This was not a 
communion service, but it certainly reinfo~ced the e~rlier 
religious experience during the Eucharist. The fact that 
the Eucharist has not only continued to have power for her 
but has increased its force shows its transformation effect 
upon her. 
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Now all this occurred in a Protestant service. The 
Eucharistic services were and are symbolic for her.. In them 
there is little drama~ few figures to aid in stimulating pro-
jected symbolism~ a ritual "purged" of practically all its 
"magical" statements~ and the actions of a priest are hardly 
present. To supplement the absence of liturgical tools 
which aid in the symbolization process~ there was the coun-
seling situation which provided an atmosphere in which she 
could bring to consciousness both shadows and the light. 
There must have been some power left in the ritual~ and her 
unconscious life found it ~trong enough to utilize. 
The Eucharist did for her what the counseling rela-
tionship could not do~ or what it did not do. This is not 
to pit counseling and the Eucharist against each other. To 
the contrary~ they turned out to be companions in this case. 
They are opposites in the sense that one demands conformity 
while the other requires freedom. One insists that the 
liturgy be followed and provides all the words; the other 
. 
requires that the individuqls provide their own words and 
deep feelings. Like the two sides to human personality~ 
the dark and the light~ these two opposites are united in 
their goal~ the union o£ the human soul. Mrs. Bee herself 
has said it~ "I r:ave once more been made whole.". 
The effects of the Eucharistic service upon the psy-
·Chic life of Mrs. Bee were profound according to her own 
witness. To conclude quickly that the Protestant Eucharist 
is not ineffectual would after all be too great an assumption. 
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The fact that the conselee has at least a partial Roman 
Catholic background cannot be ignored. If the Jungian frame-
work holds true~ then she brought into a Protestant service 
an inheritance that could provide her with symbols more gen-
erally suited and effectual for Roman Catholics. There is 
no evidence that the service itself~ nor the ritual~· could 
have induced the religious experien~e she describes. The 
best accounting is that her psyche was fitted for such by 
her Roman Catholic background~ even though it w~s not a 
thorough one. The fact that none of the other parishioners 
of this particular church have claimed to have any such ex-
perience through the Eucharist~ in so far as the pastor is 
aware~ indicates that Mrs. Bee was better suited for such. 
Throughout this dissertation the symbolization pro-
cess~ the function of archetypes~ and all aspects of Jung's 
theory lead to his central th~rapeutic process~ i.e.~ indi-
viduation. As such~ it has been summarily described. The 
Christian Eucharist has been presented as that ritual which 
has as its core transformation and as its goal individuation. 
The autobiographical material in this ~hapter would seem to 
indicate that the Eucharist is as Jung says~ a rite of trans-
formation. Subsequent discussions with Mrs. Bee reveal that 
she continues to have mystical experiences during communion 
though usually of a milder nature. From the point of view 
of analytical psychology her experiences have all the marks 
of in4ividuation~ and her psychic phenomena appear to be 
derived from archetypal sources. Thus~ on the bas~s of her 
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expe~ience with the Eucharist, it is not out of order to 
indicate that the Jungian view of the Eucharist is supported. 
This case does not so much validate the theory of analytical 
psychology as it provides an individual and experiential 
witness which parallels some of Jung'~ fo~ulations regard-
ing the Eucharist and the individuation p~ocess. 
CHAPTER VII 
CONCLUSIONS 
An investigator who has not personally undergone the 
analytic process that results in individuation, as Jung un-
derstands it, must take care in presenting conclusions about 
Jungian theory. Such conclusions are inevitably made out-
side the system of analytical psychology, and this compli-
cates any interpretation. Nevertheless, an investigator 
can rationally identify the external signs of the individua-
tion process and thereby postulate its reality. The follow-, 
ing conclusions are drawn with this qualification in mind. 
There are two sections to these conclusions. First, 
the conclusions will deal with Jung's psychological system 
as it regards the Eucharist. Second, practical implications 
will be presented which are relevant to pastoral counseling. 
1. The Eucharist and Jung 1s System 
The position of analytical psychology with regard 
to the Eucharist has been briefly presented. There has also 
been a presentation of (1) the historical origins of the 
Eucharist, (2) primitive parallels of the Christian Eucha-
rist, and (3) the autobiographical material of Mrs. Bee. 
The following conclusions are drawn from this study: 
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i. Individuation 
Within the scope of the present investigation indi-
viduation may take place in two ways: (1) by the individual 
experiencing the forces of the unconsci~us on as conscious 
a level as possible in what may be termed subjective indi-
viduation, or (2) by projecting the unconscious forces onto 
external religious forms or practices in what may be called 
-
objective or projected individuation. In an objective type 
of transformation the person may be aware of a change taking 
place within himself", but he may be largely unaware of the 
underlying processes. His unconscious forces may be projected 
upon objective religion. Conversely, in the subjective type 
of individuation the "modern man" does not project his un-
conscious forces so much as he accepts them and attempts to 
bring them into consciousness. 
Whether projected or subjective, individuation is a 
process that moves toward wholeness or unity of personality, 
and Jung's findings are generally substantiated by the three-
groups of materials in this study. (1) The historical ori-
gins of the Eucharist indicate that the Eucharist has deep 
roots in the liturgy of ancient ~srael. The parallels be-
tween the Passover and the Eucharist seem to show the common 
psychic basis of the two, that basis, according to Jung, 
being archetypal in nature. (2) Furthermore, there is 
marked similarity between the process of transformation in 
the Eucharist and the ageless rites of primitive religion. 
These rites and the Eucharist display a fundamental 
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similarity in the nature of their collective goals through 
the central theme of 'life-death-resurrection'. (3) Mrs. 
Bee indicates the same process throughout her essay and in 
the title she selected for it: "A Transition Report: From 
Death to Life Through Holy Communion." Her theme "From 
Death to Life" is the common theme not only of the Eucha-
rist, but of the non-Christian rites as well. On the basis 
of these findings Jung's theory of individuation through 
such rites is clearly illustrated. 
The essay is significant in that it offers a personal 
account of some of the processes Jung claims happen through 
the Eucharist. It is significant that the autobiographical 
record was not produced as a result of this investigation. 
It was written independently of the purposes at hand and, 
therefore, could not have been specifically intended to sub-
stantiate the issues herein. The pastor was unaware of the 
religious experiences of Mrs. Bee when they were taking places 
more. than this, they were unexpected and a surprise to him. 
Her experiential responses to the ritual and worship in the 
church seemed autonomous and could not wholly be accounted 
for by the counseling sessions. Though there may be other 
explanations, Jung 1s view of the psychological function of 
tbe Eucharist provides a complementary conceptual frame for 
the explanation of her religious experiences. 
The case of Mrs. Bee is important also because it 
may indicate that some degree of both conscious and projected 
individuation to0k place. The subjective type has not been 
the central concern of this study for two reasons related 
to the case of Mrs. Bee: (1) the counselor was not a Jung-
ian therapist and, therefore, has no adequate claim to 
Jungian therapeutic procedures which result in the conscious 
type of individuation; (2) the essay itself deals primarily 
with transformation affected through the rites of the church. 
The document is more illustrative of the rite than of coun-
seling and, therefore, of individuation through religious 
ritual. 
ii. The Social Aspect 
There are, ~owever, some questions that arise regard-
ing Jung's theories. Through the individuation process in 
the Eucharist symbols emerge within the inqividual, appar-
ently independent of interpersonal factors. Mrs. Bee testi-
fied some months after she wrote the essay that she was 
firmly convinced that her experiences were the result of 
the direct intervention of God. This intervention took 
place independent of other people; it was an individual ex-
perience. Nevertheless, the interpersonal aspects of the 
Eucharist, the quality of fellowship and the affect of ''being-
in-relationship" with othevs, could have contributed in 
large measure toward the transformation process that took 
place. 
The question here is whether or not Jung adequately 
accounts for the social, environmental, interpersonal influ-
ences affecting individuals who experience transformations. 
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In the case of Mrs. Bee the influences of othe~ people are 
significant. She indicates that the initial Eucharistic 
experience gave her a sense of oneness or wholeness when 
she said, 11 I only knew I was part of all the people who had 
gone before or were to come after me." This statement could 
be interpreted in two ways. {1) It could indicate both the 
causal and teleological movements of p~ychic life; for the 
causal aspect, she caught a glimpse of her racial past, her 
oneness with ·all those communicants who for centuries had 
contributed to the collective nature of this archaic experi-
ence; and for the teleological aspect, new goals were estab-
lished and life took on a forward movement. This interpre-
tation would indicate a collective unconscious source for 
·the statement. (2) Conversely, it could mean that she felt 
she was part of that particular congregation, in the midst 
of them, in common fellowship with those around her who had 
preceded her to the chancel rail, and with those who were 
yet to come behind her. Here the interpretation is inter-
personal,. 
-There is, however, no reason to conclude it was 
either of these to the exclusion of the other. It is not 
a matter of either/or; it seems to be a matter of both/and. 
She later stated that this meant she felt a connection with 
the "whole Church," meaning the historic Church. Her de-
scription indicated an archetypal meaning. Despite this 
meaning she quickly comments in the essay, "I began to like 
people." Her comments show a rather keen awareness of 
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people with her in the service and the influences of people 
about her in daily life. No doubt the environmental aspects~ 
the interpersonal relations of the communal sacrament also 
had its effect. 
This leads to a paradoxical conclusion. Her experi-
ences are archetypal in nature~ but at the same time, they 
are interpersonal or social. In the first case, individua-
tion is set in motion by autonomous, unconscious, religious 
processes; in the second, the fellowship and relationships 
of the congregation aided in this move toward wholeness. 
Thus, it could be said that Mrs. Bee 1s experience of whole-
ness seems to have a dual nature. First, she experiences 
personal wholeness in that a more stable core of personality 
is achieved. Perhaps this means, in Jungian terms, her 
archetype of self was more adequately differentiated. Sec-
ond, she becomes whole in her relations with humanity, with 
people. Or better still, she becomes whole through these 
relations. It is at this point that Jung does not seem to 
provide ample theoretical structure to account for the in-
fluences of the community, whether social or religious. 
iii. Theoretical Implications of Case Material 
Mrs. Bee's essay exemplifies the projected type of 
individual reconciliation which takes place through ritual. 
Empirical material illustrating at first hand the projected 
type of individuation through the Eucharist is not to be 
found in Jung 1s writings. A document like Mrs. Bee's essay 
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is rare because few who project their inner life onto sacred 
objects and beliefs of a church would care to be introspec-
tive or subjective about that inner life lest it appear sac-
rilegious. In this sense it might seem inappropriate to 
produce such material. 
In addition, such material is difficult to collect 
because much of the dynamic process is unconscious. The 
depth of the unconscious may put such material beyond the 
reach pf the investigator by keeping it. beyond the range of 
the subjectts consciousness. However, it would be advan-
tageous to have more empirical data to aid in illustrating 
the theories under consideration. 
This document is not intended simply to illustrate 
Jung 1s views, but to offer a critique as well. This singu-
lar essay supports Jung 1s views, but beyond that, from it 
implications can be drawn which also question the comprehen-
sive adequacy of his theory. Namely, more interpersonal 
factors were present than could be accounted-for by Jungian 
theory alone. 
iv. The Personal Unconscious 
It is obvious that the collective unconscious, not 
the personal unconscious, has claimed the center of Jung 1s 
attention. However, the personal unconscious, as a psycho-
logical boundary concept, could be expanded greatly without 
any unwarranted transgression upon the concept of the col-
lective unconscious. 
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In th~ concept of the personal unconscious there is 
a feasible meeting ground between Jungian theory~ Freudian 
theory, and the theories of interpersonal psychology. In 
this boundary area the personal, the psycho-sexual, and the 
interpersonal influences could be conceptualized. Mrs. 
Bee's genuine religipus experiences are better conceptualized 
by the theory of the collective unconscious~ but the dynamics 
of her early life and the symptoms of her·neurosis can be 
accounted for by Freudian theory. If the personal uncon-
scious were broad enough to include the developmental nature 
of her hysteroid personality, then both the archetypal (col-
lective) and psycho-sexual (personal) aspects could be con-
ceptualized in one theory. Those factors of interpersonal 
relations which become unconscious would naturally fall into 
the boundary concept of the personal unconscious. The case 
of Mrs. Bee requires a conceptual frame that more broadly 
includes the personal qualities that were unconscious. 
v. Implications of the Historical Origins 
There are several implications that need to be drawn 
from the historical origins of the Eucharist. First, all 
of the Hebrew rites from which the Eucharist could have orig-
inated were closely related to eating. In many of them there 
was a sacramental quality to the meal just as found in the 
Eucharist and in the primitive rites. In particular, the 
Passover celebrations involved eating special foods, pure 
or blessed foods. The rites of pur~fication in the Eucharist, 
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in the Passover and some of the primitive practices have a 
similar function from either liturgical or psychological 
point of view. 
Furthermore, the original paschal lamb was killed 
and eaten. Its blood was considered expiatory and its flesh 
was eaten to strengthen. This brings to mind the primitive 
belief that in eating the flesh of a particular-animal or 
man, the eater would take on some of its nature. The pas-
chal lamb is easily compared to the sacrifice and the eat-
ing of the body and blood of Christ in the Mass; Christ is 
depicted as the paschal lamb. These parallels suggest that 
they have in common a primitive nature in the psyche. Analy-
tical psychology would understand this psychic nature to be 
fundamentally a religious nature ·in which sacrifice and 
sacramental rites like the Passover are intrinsically nat-
ural to man's psychic life. 
The historical origins of the Eucharist indicate 
that Jesus also thought of his death as a sacrifice; he made 
such a direct implication at the Last Supper. The sacrifi-
ci~l meaning of the Eucharist was also fundamental to the 
early church. These sacramental meanings directly support 
Jung's understanding of sacrifice as stated in his essay on 
the Mass. In this sense the nature of sacrifice is deeply 
rooted in the human psyche and essential to the individua-
tion process. 
The sacramental and sacrificial aspects of the Pass-
over appear to be rooted just as deeply in psychic life as 
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those aspects of the Eucharist. If the Eucharist partially 
grew out of them, this lends weight to the hypothesis that 
sacrifice and· s·acramental rites are based in archaic contents 
in man's psyche. 
vi. Implications of the Primitive Rites 
Most of the primitive rites ~arming parallels with 
the Eucharist have self-evident meanings. They illustrate 
in various forms the central theme of death-life-resurrec-
tion so vividly dramatized through the Mass. Of all the 
material presented, this datum is most directly in support 
of Jung•s hypothesis that religious ritual is founded in a 
primitiv~ level of.the psyche and has an ancient racial heri-
tage. These parallels appear throughout too many ages and 
in the rites of too many peoples in different parts of the 
world to be simply chance or to have historical associations 
that completely exp~aincthem. 
Jung theorizes that they originate out of the primi-
tive forces of the unconscious. They are similar not only 
in.ritual, but in symbols and goals. For the most part, 
the primitive rites are wholly or in part rites of transfor-
mation. The Eucharist is the most highly differentiated 
rite of transformation of all, in the view of analytical 
psychology. Reconciliation is the goal whether it be con-
sciously directed toward the individual or projected upon 
the transformation of the dead grain into new corn. The 
psychological transformation process of the Eucharist is, 
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therefore, not unique to the Christian rite. Rather, it 
has been a part of man's religious ritual from man's earl-
iest ages. Such ritual seems indispensable to man, and the 
Eucharist is a very highly developed transformation ritual, 
perhaps the most highly developed. 
2. Pastoral Implications 
The indications from this investigation are that 
there are some therapeutic qualities inherent in the Eucha-
rist. Perhaps this is much more true for the Roman Mass 
than the Protestant Eucharist, but even in the Protestant 
service such effective elements that remain may be utilized 
in some degree. If there is a therapeutic nature in it, 
then the Eucharist has great meaning for t~e pastor in the 
care and cure 9f souls. This study suggests that individual 
transformation is its central theme and purpose. With this 
in mind, the past9r can be aware of the Eucharist as a re-
source for psychic and religious health. 
A word of caution is important. Great care must be 
taken ~ to use such a resource simply because it is avail-
able. Such a use could actually work against a counseling 
relationship by introducing something which could be wholly 
irrelevant to the concerns of the counselee. More often 
than not it would probably be out of order and would probably 
prove disturbing. It should be remembered that Mrs. Bee 
constituted a single, isolated case in the experience of 
her pastor. It is only out of the immediate concerns of 
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the counselee that such steps are in order. 
In summary~ it can be said that the Eucharist is a 
rite which has at its core a transforming process~ which is 
identified as the process of individuation by Jung. Through 
the symbolic expression of archetypes the individual communi-
cant moves toward individual reconciliation. The Eucharist 
is a rite~ with many historic parallels~ through which such 
reconciliation and transformation may take place. 
3. Recommendation for Further Studies 
Since a number of issues have 'been raised but remain 
unanswered because they are outside the limits of this in-
vestigation~ the following recommendations for further 
studies are offered: 
i. Psychological Studies of Other Rites 
Other rites~ both Christian and non-Christian~ should 
be investigated to expand the knowledge of the psychology 
of ritual. Such studies could be made of baptism~ funerals~ 
weddings~ Sunday orders of worship~ Passover celebrations~ 
and various other rites. It would be possible to make such 
studies within the limitations of analytical psychology or 
of some other school of psychology. 
ii. Interpretations from Other Schools of Psychology 
It would be helpful to have further investigations 
of the Eucharist from other psychological perspectives. TWo 
approaches previously mentioned~ the psychoanalytic and 
-185 
interpersonal, couid be used. Such investigations could be 
made of the Eucharist and other rites as well. In addition, 
they would help to clarify the usefulness and limitations 
of the phenomenological approach. 
iii. Empirical Investigations 
A method or methods are needed to gather empirical 
data that are dependable in such investigations as this one. 
Suitable research categories and statistical measures need 
to be developed. In view of the difficulty of validating 
the psychological theories by empirical means both methods 
of collecting information and measurement procedures would 
be an invaluable aid in the study of ritual. 
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ABSTRACT 
Carl Gustav Jung has devoted specific attention to 
religion and the Christian Eucharist. The individuation 
process is central to his system~ and he identifies the Eu-
charist as a rite of individuation. The dissertation inves-
tigates the theories of analytical psychology pertaining to 
this sacrament. Comparisons are made between Christian and 
non-Christ'ian sacramental rites as a means of clarification 
and illustration. An essay written by a counselee after 
termination of a therapeutic relationship with a pastor is 
presented to illustrate how individuation may function in 
the Eucharist and to give a basis for a critique of Jung•s 
theories. 
Jung holds that religion~ as a deeply ~ooted phe-
nomenon of human psychic life~ is founded in the collective 
unconscious and is archetypal in nature; the archetypes are 
symbolized when they manifest themselves to consciousness. 
When the self archetype~ which is very similar to the ·God 
' 
archetype~ becomes more highly differentiated and synthesizes 
other archetypes around itself~ a person experiences individ-
uation which is a natural process tending toward union of 
personality. The change from a segmented to a unified psyche 
is effected via the process of transformation. The Eucharist 
is seen as a general therapeutic system which leads toward 
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individuation. 
Material in which the theme of transformation is evi-
dent is presented in three groups to illustrate Jung 1s theo-
ries: (1) the historical origins of the Eucharist~ (2) prim-
itive rites which are transformation parallels of the 
Eucharist~ and (3) an essay by a counselee: "A Transition 
-
Report: From Death to Life Through Holy Communion. 11 Though 
the material presented generally il~ustrates Jung's theories~ 
there is question as to whether he adequately accounts for 
the social~ environmental~ and interpersonal influences af-
fecting individuals experiencing such transformations. The 
archetypal nature of religious experience is illustrated by 
the data~ but there is evidence that ~he theoretical for.mu- ' 
lations of analytical psychology need to be expanded to ac-
count for the personal factors in greater measure. 
Jung's boundary concept of the personal unconscious 
could be greatly expanded so as to permit a more comprehensive 
theory which would include the interpersonal aspects of re-
ligious experience. It is also probable that much of Freud-
ian theory could be included in the concept of the personal 
unconscious. 
There appears to be a therapeutic element or nature 
evident in the Eucharist. If Jung's claim holds true that 
the Eucharist is a rite of transformation~ then the rite has 
an inherent therapeutic quality. This could prove to be 
useful knowledge for the pastor in the care and cure of souls. 
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